


AN INTRODUCTION TO 
TANTRIC BUDDHISM 


By 
SHASHI BHUSAN DASGUPTA, M.A., PH.D., 
Lecturer, Caleutta University 





UNIVERSITY OF CALCUTTA 
1950 
Pnce Rs. 7.8 - only. 





T 
' 





CENTRAL LIBRARY 








CONTENTS 
Acknowledgments i$» — 
Abbreviations wre T oot 
CHAPTER I 
PRELIMINARY 


(i) Mission of the Tantras in General and the Buddhist 


Tantras in Particular — 


(ii) The Salient Features of MARK as contrasted 


with Hinayüna (Xs 
(A) The Final Goal T 


(B) The Three SohSdls —Sr&vaksy&ifa, Praty eka- 


Buddhayüna and Bodhisattvayana 
(C) The Páramitaàs 2d — 


(D) The Docetic Conception of the Three Kayas ... 


(E) Predominance of Philosophical Thoughts 


(iii) Philosophical systems EN. 
(A) Madhyamika Philosophy of Nagarjuna 
(B) The Tathatá-vada of Asvaghosa 
(C) Vijhaina-vada or Yogácára 
(D) Affinity with Vedanta 


CHAPTER II 


UNSYSTEMATISED PHILOSOPHICAL FRAGMENTS 


FOUND IN THE BUDDHIST TANTRAS 


CnHarrER III 
SCHOOLS OF TANTRIC BUDDHISM 
(i) The Evolution of Mantrayana 
(ii) Vajrayána—the most common name 
(A) Kàlacakrayána, Nathism, etc. 
(B) General Characteristics of Vajrayana 


tl- 





CONTENTS 





CHAPTER IV 


THE THEOLOGICAL POSITION OF THE 
| TANTRIC BUDDHISTS 


(Gi) Vajra and Vajrasattva 


(ii) Bodhicitta * 
(A) General Conception of Bodhicitta 
icy Sünyatà and Karuna as Prajhá and Upfya 
C) re d raya and Ontological Aspects of Prajna 


(D) Prajha aa Upaya as Male and Female T 
(E) Prajhà and Upaya as Lalana-Rasana, Left 
and Right, Vowel and Consonants, etc. 


(iii) Advaya bcd. and “usasapa —— 
of Union) — 


(iv) Raga (Affection) and Mahārāga (Great caris 
(v) Samarasa T 


(vi) Mahüsukha Supreme Bliss) as 
Nirvana and Mahásukha 

(A) Nirvana as Positive State of Bliss 

(B) Nirvana as Mahásukha in the Buddhist Tantras 

(C) The Cosmological and Ontological Significance 
of Mahasukha 

(D) Mahásukha in Relation to the Esoteric Practice 

(E) The Transformed Idea of Bodhicitta in — 
to the Esoteric Yogic Practice 


the Final Goal: 


CHartren V 
THE ELEMENT OF ESOTERIC YOGA ... 


(i) Body—the Medium for Realising the 8* 


(A) The Theory of the Plexus 
(B) The Nerve System aa 


(ii) Selection of the Preceptor ous ove 
— Ë 
(iii) The Preduetion of Bodhicitta and its Regulation 


(iv) The Four Mudrüs, Four Moments and the Four 
kinds of Bliss — ass es . 


Cuoarrer VI 


THE ARGUMENT OF THE TANTRIC PUDDHISES 


IN DEFENCE OF THEIR YOGA 


Bibliography M — — 
Word Index — 745 





Pages 
R6— O08 


98—125 


98—100 
100—105 


106—113 
118—118 


118—125 


125—134 
135—138 
138—141 


142—159 


142—145 
148—151 


151—156 
156—158 


. 158—159 


160—196 
161—174 


161—169 
169—174 


174—178 
178—190 


100—196 


107—217 
219—224 
225—285 





PREFACE 


. The present work embodies substantially the thesis 
submitted by the author, and approved, for the Prem- 
chand Roychand Studentship of the University of 
Calcutta in 1987. Due to the abnormal conditions 
prevailing in the Country during and after the World 
War II, the author could not arrange to have his work 
published earlier, it is being published after a lapse of- 
twelve years—an Indian Yuga. Though very late, the 
author feels it a duty to bring before the reading public 
the fruits of his labour in the hope that they may be 
of some use and interest to those who find pleasure in 
making an academic study of a religious subject. 

Whether Vedic or Non-Vedic in origin, Tantricism, 
both Brahmanical and Buddhistic, represents a special 
aspect of the religious and cultural life of India. A 
thorough study of Tantricism is, therefore, indispens- 
able for a close acquaintance with the special quality 
of the Indian mind. For a long time it was customary 
to hold that Tantricism is an off-shoot of Hinduism, or 
that it constitutes only a particular phase of Hindu 
Sadhana : but researches in later Buddhism have now 
brought home that, so far as the extant literature is 
concerned, the stock of Tantric literature is richer and 
more varied in the domain of Buddhism than in that 
of Hinduism. Much more, it is hoped, may be 
recovered or reconstructed from the Tibetan and 
Chinese sources. Thanks to the scholarly endeavour 
of the Oriental Institute, Baroda, which has published 
a number of important Buddhist Tantric texts and 
made them available to the scholar and the general 
reader. 

Tantricism, whether Hindu or Buddhistic, (and 
we shall presently see that they are fundamentally the 
same) has been P target of all sorts of criticism, 
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charitable and uncharitable, from scholars, both 
Oriental and Occidental. It has often been styled as 
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a school of religious mysticism, where the word mysti- 


cism is taken, more often than not, as a loose synonym 


“a for puzzling obscurity. The present author has, how- 


ever, tried to keep his mind open as far as practicable 


throughout the whole study. His interest has mainly 
been academic and cultural. He has studied a consi- 
derable number of texts, both published and un- 
published, gathered information, analysed and classi- 


fied them and has then tried to give a correct exposition 


on textual basis, avoiding personal observations and 
judgment as far as possible. There are many things 
in the practices of the Tantrikas which are undoubtedly 
unconventional ; the author has tried to exhibit them 
without offering any apology or advocacy. If errors 
have crept in, in the form of mis-statement or mis- 
interpretation, they are due mainly to the fact that 
ancient religious literature, embodying complicated 
practices and subtle realisation, may not be deciphered 
properly by “our modern spectacled eyes.” 


The inspiration of the author came from another 
source. (It is known to all students of the Modern 
Indian Languages that the literature of the early 
period—particularly in Bengali—comprises a number 


of songs and Dohas, dealing with the tenets of the 


Tantric Buddhists. To understand and appreciate 
the meaning of these songs and Dohas the Tantric 
background must be clearly understood.) The present 
study was an attempt towards that direction. This 
study brought to the notice of the author many new 
and interesting facts which led him to pursue his study 
further and the findings of further researches in this 
direction have been incorporated in his book, (Obscure 
Religious Cults as Background of Bengali Literature) 
(published in 1946 by the University of Calcutta). 


As the number of published texts on Tantric 
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Buddhism is very scanty, the author had to colleet his E 
materials mainly from unpublished manuscripts, As 
Lhere is no possibility of many of these texts being 
b” published in the near future, the author has deemed 
| it proper to quote copiously from these manuscripts to. 
illustrate his points and to substantiate his generalisa- ` 
Lions. This, the author hopes, will sive the reader a 
better opportunity for making his own judgment and 
also for testing the validity of the statements made 
and conclusions arrived at. Because of the obseure 
nature of the topics discussed the author had to re- 
introduce some of them in different contexts, which 
made some amount of repetition unavoidable. 


A few words should be said about the manuscripts, 
most of which are preserved in the Royal Asiatic 
Society of Bengal, some in the Central Library, Boroda, 
some in the library of the Cambridge University, some 

- in the Bibliotheque Nationale, Paris. Except the 
manuscripts preserved in the Royal Asiatic Society of 
Bengal, all the other manuscripts were available to the 
present writer in rotograph through the courtesy of 
Dr. S. N. Dasgupta, M.A., Ph.D. (Cal. & Cantab.), D. Lit. 
(Rome), the then Principal of the Sanskrit College, 
Calcutta. Apart from the fact that the manuscripts, 
scribed on palm-leaves, or indigenous hand-made 
paper in Newari (old Nepalese script), the texts are full 
of corruptions. Further, the texts were not composed 
in strictly correct and elegant Sanskrit. The metre is 

ar often defective; words are sometimes used without 

—— proper suffix ; wrong forms are used in analogy ; sandhi 

is not treated as essential; pseudo-Sanskritic words 
have crept in due probably to the influence of the 

-Vernaculars. Because of all these the author has no! 

thought it wise to tamper with the reading of the 

b, manuscripts in the form of corrections. Corrections 

| have been made or suggested only Mm cases where the 
mistake or the corruption has been palpable. As for 
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ri ; i: author — experienced some typo- 
culty and a few words had to be left 
mee withou it proper marking. 
— Phe wathor “wasiq his indebtedness to his. 
prede 'essors, who have worked in the field. The 
nature and extent of such indebtedness have always 
. been indicated in foot-notes. Reference of manuscripts 
-— include the folio number and the serial number. in the 
libraries or institutions where they are preserved. . 


THE AUTHOR. 


" 
> 





` 








ACKNOWLEDGMENTS 


: The author takes this opportunity of recording his 
deep sense of gratitude to Professor S. N. Dasgupta, 
the great Indian Philosopher, for the help, advice and 
encouragement the author received from him.  Pro- 
fessor Dasgupta drew the attention of the writer to the 
subject of his study and procured for him many 
manuscripts from abroad. Some portions of this work 
were published in the journal Indian Culture in the 
form of separate articles ; for this the board of editors 
deserves thanks from the author. "The author received 
help from Father Pierre Fallon, M.A., in preparing the 
press-copy of the manuscript. The author acknow- 
ledges his indebtedness to Professor K. N. Mitra, M.A., 
under whose affectionate care the research on the 
subject was carried on. The author thanks the 
Registrar (Offg.) of the Calcutta University, Sri Satish- 
chandra Ghosh, M.A. and the Superintendent (Offg.) of 
Press, Sri Sibendranath Kanjilal, B.Sc., DIP., PRINT. 
(Manchester) for the interest they took in the printing 
and publication of the book. 


ASUTOSH BUILDING, S. B. DASGUPTA. 
January, 1950. 








)riental Series — — 
Royal Asiatie Society 
ety of Bengal 


e 
- 













à CHAPTER I 


PRELIMINARY 


(i) Mission Of The Tantras In General And The - 
Buddhist Tantras In Particular 


The primary concern of the Buddhist Tantras is not 
to establish a definite system of metaphysical thought. 
Just as the Hindu Tantras, taking for granted the 
fundamental tenets of the Darśanas, apply them to a 
practical effort of realisation, so the Buddhist Tantras, 
on the basis of the Mahāyāna principles, dictate practi- 
cal methods for the realisation of thë supreme goal. 
Ideas, current in other religious circles, are also incor- 
porated. These Tantras are primarily concerned with 
the Sādhanā or the religious endeavour, but not with 
any system of abstract philosophy. The philosophical 
` portions introduced here and there can neither success- 
fully explain the various practices and rituals, nor arc 
they always relevant to the topics with which the Tan- 
tras are generally concerned. / The main object of the 
Tantra literature is to indicate and explain the practical 
method for realising the truth, and so, the abstract 
metaphysical speculations could never find any pro- 
minence in it. The different metaphysical systems deal 
with the nature of the reality and the philosophic 
method for its realisation ; whereas the Tantras lay 
stress on the esoteric methods for realising that reality. 
In short, the Tantra. whether Hindu or Buddhistic, has 
to be regarded as an independent religious literature, 
which utilised relevant philosophical doctrines, but 
whose origin may not be traced to any system or sys- 
tems of philosophy ; it consists essentially of religious 
methods and practices which are current in India from 
a very old time. The subject-matter of the Tantras 
may include esoteric yoga, hymns, rites, rituals, doc- 
trines and even law, medicine, magic and so forth. 





+e = — ee E. I 
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mean ar vir olog gically the word Tantra: may be — ‘to 
n; iny ind of elaboration Gf derived f rom the root 
to sprea ) or to mean knowledge (if derived from 
c 2 pot tantri).' Taking the first derivation, Tantra 
DEY se explained | as that which spreads knowledge: 
Een, vistáryate jnünam anena iti tantram). 
There is thus a wider connotation of the word Tantra 
to mean any ‘expanded’ literature which deals ela- 
borately with any department of ` study either in a 
theoretical or in a practical manner. Thus some sys- 
tems of philosophy have often been referred to as 
Tantras, eg., Nyagya-tantresu, Saàmkhya-tantres$u, or 
Cikitsa-tantresu, and so on. But it has also a limited 
connotation inasmuch as the word Tantra means an 
esoteric literature of a religious and practical nature. 
It is difficult to say how the use of the word Tantra 
| in this limited sense became so important that in com- 
' mon parlance the word seems to have acquired almost 
. entirely this specialised sense. The treatment herein 
followed is limited to this specialised Tantra literature 
as a practical esoteric science. 

Because of this practical nature of the mantras 
they have never been the subject for pure academic 
discussion. They have always been transmitted from 
the preceptor to the disciple in the most secret manner 
and it has always been held an unpardonable crime on 
the part of a Sadhaka to let the uninitiated into the 
secret of their Sadhana. 

A critical study of the nature of Tantric Buddhism 
will reveal that there is no organic relation between 
Tantricism and Buddhism of any form. It is not a 
fact that Buddhism, in the course of evolution in any 
of its aspects, developed within its arena the composite 

^^ practices known as Taàntricism ; on the other hand, 
Buddhism, in the later phases of Mahayana, seems to 
have adopted these practices, which were a growth of 
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A: i See an article General Introduction to Tantra Philosophy by 
Pr. S. N. Dasgupta in his Philosophical Essays (Calcutta University). 








MISSION OF THE TANTRAS 


the soil and as such a common heritage both of the `- 
Hindus and the Buddhists. In short, Buddhism did not 
evolve them out of its own materials. We have said 
that as a religious science Tantricism has its independ- 
ent history ; its association with Buddhism may histori- 
cally be explained with reference to the spirit of 
catholicity which characterises Mahayana Buddhism 
as a whole. It will be more correct to say that the 
Tantric theological speculations that are found in the 
Buddhist Tantras represent the gradual transformation 
of later Mahayanic ideas, effected through the associa- 
tion of the various Tantric practices, than to say that 
the practices are there because of the theological specu- 
lations. 


There seems to be no essential difference between 
Tantricism within the province of Hinduism and that 
within the province of Buddhism. Apart from the 
multifarious accessories, to judge by the essentials, 
Tantricism, both Hindu and Buddhist, lays stress upon 
a theological principle of duality in non-duality. Both 
the schools hold that the ultimate non-dual reality 
possesses two aspects in its fundamental nature,—the 
negative (nivrtti) and the positive (pravrtti), the static 
and the dynamic,—and these two aspects of the reality 
are represented in Hinduism by Siva and Sakti and in 
Buddhism by Prajna and Upaya (or $ünyata ande 
Karuna). It has again been held in the Hindu Tantras 
that the metaphysical principles of Siva-Sakhti are 
manifested in this material world in the form of the 
male and the female ; Tantric Buddhism also holds that 
the principles of Prajna and Updya are objectified in 
the female and the male. The ultimate goal of both 
the schools is the perfect state of union—union between 
the two aspects of the reality and the realisation ol 
the non-dual nature of the self and the not-self. "The 
principle of Tantricism being fundamentally the same 
everywhere, the superficial differences, whatever these 
may be, supply only different tone and colour. While 
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_ the tone ar d colour of the Hindu Tantras are supplied 
»y the philosophical and religious ideas and practices 
he Hindus, those of the Buddhist Tantras are sup- 


metaphysical fragments taken from the different 

schools of Buddhistic thought, particularly from Maha- 

I yana Buddhism and also from cognate Hindu thought ; 

(2) a Tantric theology, which, though substantially the 

same as found in the Hindu Tantras, utilised relevant 

| later Mahàyànic ideas ; (3) practices. ZApart from the 

ie fundamental theological position, we find in the Hindu 

Tantras the ideas of Vedanta, Yoga, Samkhya, Nyaya- 

vaiSesika, the Puranas and even of the medical sciences 

and the law books—all scattered here and there; so 

also in the Buddhist Tantras we find fragments of meta- 

physical thought, which are all taken from the leading 

schools of Mahayana Buddhism as influenced by Upani- 

sadic monism. Ideas are often put side by side 

indiscriminately without knowing their import and 

importance, and as a result we find Sinya-vada, Vijna- 

na-vada and Vedanta all confusedly jumbled together. 

The leading tenets of early Buddhism also lie scattered 

here and there side by side with the Mahāyānic and 

Brahminic ideas and the other Indian systems like 

Sáàmkhya and Yoga also have been frequently intro- 
duced in a rather distorted form. | 

For all practical purposes, let us first of all try to 

take a general survey of the philosophical and theolo- 

gical background of the Buddhist Tantras and then 

the three elements, spoken above, will be taken into 

consideration in order. 


1 (i) The Salient Features Of Mahayana As 

| Contrasted With Hinayana 

' Buddhism has been historically as well as philoso- 
phically divided into two great schools, viz., Hinayana 
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MAHAYANA AS CONTRASTED WITH HINAYANA 5 


and Mahayana. By Hinayana is generally meant the 
Pali Buddhism of the earlier period and it is also popu- 
larly known as the Southern Buddhism and its follow- 
‘ers are found in the Southern countries like Ceylon, 
Burma, Siam, Java, Sumatra, etc. ; by Mahayina 
Buddhism on the other hand is meant the later Sanskrit 
Buddhism current in the Northern countries like China, 
Japan, Tibet, Nepal, etc.' The later Buddhists 
would style their school as the Mahayana or the * great 
vehicle’ in contrast to the narrow and orthodox school 
of the Buddhists of earlier times, whom they would 
designate as belonging to the Hinayana or the “little 
vehicle’. In the Mahayana-sitralankara of Asanga the 
Hinayana has been condemned as very narrow because 
cf its five points of difference with the Mahayana. 
These are, firstly, the narrow aim of self-liberation and,, 
secondly, the narrow teachings to realise that aim, 
thirdly, the narrow method applied for this realisation, 
fourthly, insufficiency of equipment and, fifthly, the. 
shortness of time within which final liberation is 
guaranteed.* In fact, the Mahayana school is always 
characterised by a broadness of outlook, and deep 
sympathy for the suffering beings. But it may be 
Observed in this connection that as on the one hand 
this freedom of thought, broadness of outlook and the 
spirit of liberalism saved Buddhism from the walls of 
narrow scholastic dogmatism and raised it from the 
selfish hankering after personal liberation to the sub- 
limity of a religion for the suffering humanity, on the 
other hand, it contained also germs of indiscipline and 
revelry of wild thoughts which were responsible for the 
incorporation of all sorts of practices in Buddhism. 


The word Mahayana, as we find it mentioned in 
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: Many Mahayana scholars of recent times, however, think that 
the Maháyüna view is as old as the Hinayüna. 
* üsagasyo' padesasya prayogasya  virodititah 
upastambhasya kàlasuya uat hinawi hinam eva tat 
Mahdyana-sitralankdra. Ch. I, Verse 10. 


— Lévi's Edition. 
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the Awakening of faith in Mahayana (Mahāyāna-śrad- 


| dd io-tp da-sutra) of A$vaghosa,' meant the highest 
principle or reality, or the knowledge which is the pri- 
mordial source of the universe as a whole ; and all the. 


objects, animate and inanimate, are nothing but the 
manifestations of that one unchanging and immutable 
principle, and only through it final salvation of all 
beings is possible. ^ But historically Mahayana refers to 
the school of Buddhism which is styled by its adherents 
to be the great way to salvation because of the univer- 
sality and generosity of its tenets. It is held tradition- 
ally that after the death of Buddha, there arose a 
great controversy among his disciples as to the correct 
interpretation of the sayings of the Master and also 
about the rules of discipline indispensable for a monk. 
Great councils were convened to settle these contro- 
versies. It is said that in the second council held in 
Vesali the controversy finally ended in a split up among 
the Buddhists and the dissenters convened another 
great assembly (Mahdsangha) to have a separate school 
of their own and they were known as the Mahasanghi- 
kas. In this way, as time was passing on, the contro- 
versy between these radicalists and the orthodox elders 
(thera) began to be gradually accelerated and it finally 
resulted in the growth of the two separate schools ; the 
canonical tenets of the elders being styled as Hina- 
yana, and that of the latter as Mahayana. Without 
entering into the details of the historical development 
of the Mahayana doctrine, it will be sufficient for our 
purpose here to draw an outline of the leading tenet: 
of the Mahayana school and its points of controversy 
with Hinayana. 

3 Modern scholars are, however, loath to accept Asvaghosa as the 
author of the work Mahüyüna-&raddho-tpüda-sütra. There is again a 
great deal of controversy over the time of A$vaghosa; but Teitaro 
Suzuki says,—** Suffice it to say that he lived at the time extending 
from the latter half of*the first century before Christ to about 50 or 
80 A.D." d 

—Awakening of Faith in Mahayana, p. 17. 

? Ibid., pp. 58-54. 





^-^ tat Sartri dešayisyðmi sthito dasa-bald-eratah r 





P. 


MAHAYANA AS CONTRASTED WITH HINAYANA 
(A) THe FINAL Goan 
As for the final goal the Mahāyānists believe that 


every man—nay, every being of the world is a potential 


.-Buddha ; he has within him all the possibilities of 
becoming a Samyak-sambuddha, i.e., the perfectly èn- 
lightened one. Consequently the idea of Arhathood of 
the Hinayanists was replaced by the idea of Bodhi- 
sattvahood of the Mahayanists. The general aim of the 
Hinayanists was to attain Arhathood and thus through - 
nirvana or absolute extinction to be liberated from the 
cycle of birth and death. (But this final extinction 
through nirvana is not the ultimate goal of the Maha- |. 
yanists ; their aim is to become a Bodhisattva.) Here 
comes in the question of universal compassion (maha- 
karuna) which is one of the cardinal principles of 
Mahayana. The Bodhisattva never accepts nirvana 
though by meritorious and righteous deeds he becomes 
entitled to it. He deliberately postpones his own sal- 
vation until the whole world of suffering beings be 
saved. His life is pledged for the salvation of the 
world, he never cares for his own. Even after being 





entitled to final liberation the Bodhisattva works for 


the uplift of the whole world and of his own accord 
he is ready to wait for time eternal until every suffer- 
ing creature of the world attains perfect knowledge and 
becomes a Buddha Himself. Ordinary people of little 
merit would always take refuge in the all-compassion- 


. ate Bodhisattva. To pray for the compassion of the 


Bodhisattva was deemed as one of the best ways of 
being relieved of all suffering. The grand example of 
Avalokite$vara Bodhisattva’s renunciation of Nirvane 
in favour of suffering humanity, described in the 
INdranda-vyiiha, will inspire a feeling of sublime rever- 


— — 
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' Cf. samanvaharantu mdr buddhith ferpda-karund-cetasah 
ye ca dasa-disi loke tisthanti dvipado-ttamab 


yac ca me patakam karma krtani püryam: sudarunain 
rc. 


—Siksü-samuccayah. Bendall’s Edition, pp. 160-61. 
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ed for 
and all the metaphysical and religious discourses are 
introduced avowedly with the intention of rendering 
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In the text Bodhi-carya-vatara we find the Bodhi- 
sattva praying for the distressed : —“ With clasped 
— do I pray to all the perfectly enlightened ones 
in all the quarters,—light the lamp of religion for all 
that are fallen in sorrow for attachment. With clasp- 
ing hands do I beseech all the self-controlled wise, who 
are bent on attaining the final extinction, to wait for 
innumerable ages,—let not this world be dark (without 
them). Let by all the good I have thus attained 
through these (righteous) performances all the sorrows 
of all the beings be completely pacified. ... All my 
existence—all my happiness—all my good in the three 
worlds unconditionally do I renounce for the fulfilment 
of the desire of all beings. My mind is bent on Nirvana, 
and everything has to be renounced for the sake of 
Nirvana, but if I am to sacrifice everything let all be 
given to all things. ... Let them sport with my body 
—let them laugh—and amuse ; when the body is dedi- 
eated to them why should I take any more thought 
of it? Let them do any work they please to do with 
this body of mine ; my only prayer is,—let not any evil 
come to them with reference to me. Let all that will 


f OY UF See at Se 
! “< It is said that when Avalokitesvara Bodhisattva, after obtain- 
ing Nirvana, was about to merge himself in the eternal $ünya from 
the summit of the Sumeru mountain he heard an uproar from a very 
remote quarter and became remorseful. He sat there forthwith in 
intense meditation, and immediately realised that the uproar was 
"had nothing but the wailings of the people at the disappearance of 
Avalokiteévara, the all-compassionate Bodhisattva. In their utter 
helplessness at the prospect of losing the support of Avalokitesvara, 
who was their only saviour from their worldly miseries and sufferings, 
they rent the sky with their bitter wailings. Avalokite$vara was 
- deeply moved and when he came to know about this he resolved within 
himself not to accept*his well-merited emancipation so long as even à 
single individual on earth remained unemancipated." Am Introduc- 

- tion to Buddhist Esoterism—by Dr. B. Bhattacharya, p. 20. 
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help to the afflicted in getting rid of their afflictions- 
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MAHAYANA AS CONTRASTED WITH HINAYANA 9 


speak ill of me—that will do harm to me, that will 
laugh at me—be entitled to attain perfect knowledge. ”' 

This feature of universal compassion was one of the 
most important factors that popularised Buddhism very 
much in the lands far and wide and gave the religion 
a deep humanitarian tone. It is by this emphasis on 
compassion and also on devotion that Mahayana 


Buddhism could very easily attract the sympathy and 
attention of millions of people and could also harmonise 
itself with the current religious trend of India. 


(B) THE THREE SCHOOLS,—SRAVAKA-YANA, PRATYEKA- 
BUDDHA-YANA AND BODHISATTVA-YANA 





In connection with this question of universal com- 
passion we may mention the general scheme of classi- 
fying the Buddhists into the Sravakas (i.e., the hearers), 
the Pratyeka-Buddhas (i.e., the individualistic Buddhas) 
and the Bodhisattvas (i.e., those whose very essence 
is knowledge). The Sravakas are those who always 
listen to the preachings of the learned and try 
to follow them in their life. They try to understand 
the four noble truths (drya-satya) and to attain pari- 
nirvana through a right comprehension of them. They 
have mastery over the ten good actions, possess mental 
power (citta), but they have not the universal com- 
passion (maha-karuna) which might inspire them for 
the well-being of the suffering world. They are always 
busy with themselves, and so are regarded as the low- 
est in the rank. The middle place is assigned to the 
Pratyeka-Buddhas. They are bent on self-control and 
generally lead a solitary retired life. They do not re- 
quire the instructions of any teacher to guide them at 
every step. They can comprehend the cause and con- 
ditions (hetu-pratyaya) of things, and through a right 
comprehension of the nature of causality attain salva- 
tion for themselves. They too do not POSSESS karuna 


' Ch. III, Verses 4-6, 10-11, 18-15. 
O. P. 105—-2 
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are ranked below the Bodhisattvas. The Bodhi- 
tvas are those who are more purified, have full 

ontrol over their passions, have the right knowledge 
of all the expedients, have great resolution ; perfect 
|. Enlightenment is their only support. Through their 

yt upward march through the ten stages (dasa-bhümi) 
and through the constant practice of the pdramités 

(the best virtues) they attain Buddhahood ; and they 
attain Buddhahood never for their own sake, but for 
saving the whole world. In them maha-karunà has 
got the fullest scope and so they are the best of men. 

' 











(C) THe PARAMITAS 


In this connection we should also have a cursory 
glance at the Mahayanic conception of the six parami- 
tas or the best moral virtues and the conception of the 

sBodhicitta or the mind as enlightenment, and the pro- 
duction of the Bodhicitta (bodhi-citto-tpada). The 
püramitüs are the moral virtues through the practice 
of which the aspirer crosses the sea of existence and 
reaches the other shore. These are charity (dana), 
good conduct (sila) forbearance ksàanti), spiritual 
energy (virya), meditation (dhyàna) and 
(prajña). — — acquired and the 
moral ground is prepared the aspirer is to produce a 





v. strong resolution in his heart for the realisation of his 
a citta as perfect enlightenment. This is what is called 
k the production of the Bodhicitta. The Bodhicitta pro- 


per involves within it two elements, viz, perfect 
enlightenment of the nature of void (Simyata) and 
universal compassion for the beings (/arund); these 
$ünyatà and karunü combined together give rise to 
Bodhicitta. ter its production, the Bodhicitta pro- 
ceeds on in an upward march through ten different 
stages which are called the bodhisattva-bhimis (1.c., the 
stages of the Bodhisattva). The first of these is the 


— ——" — n 


' Paramita literally means that which takes one to the other shore. 
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|. stage of Pramudita or the stage of delight or joy. Here "s Y. 
| the Bodhisattva rises from the cold, self-sufficing and | 
nihilistic conception of nirvana to a higher spiritual ; 
_ contemplation. The second is styled as the Vimalā or 
| the stage free from all defilement. The third is the 
Prabhükari or that which brightens ; in this stage the 
Bodhisattva attains a clear insight—an intellectual 
light about the nature of the dharmas. The fourth ^ 
stage is the Arcismati or * full of flames ’,—these flames 
are the flames of Bodhi which burn to ashes all the 
passions and ignorance. At this stage the Bodhisattva 
practises thirty-seven virtues called bodhi-paksikas 
| which mature the bodhi to perfection. The next is the 
2 Sudurjayà stage or the stage which is almost invincible. 
| This is a stage from which no evil passion or tempta- 
l tion can move the Bodhisattva. The sixth stage is 
called the Abhimukhi, where the Bodhisattva is almost 
face to face with prajna or the highest knowledge. The 
seventh is the Durangama which literally means ‘ going 
far away’. In this stage the Bodhisattva attains the 
knowledge of the expedience which will help him in 
— the attainment of salvation. Though he himself abides 
= here by the principles of void and non-duality and 
desirelessness, yet his compassion for beings keeps him 
engaged in the activities for the well-being of all the 
creatures. The eighth is the stage of Acala, which 
means ‘immovable’. The next is the Sadhurmati or 
the ‘good will’; when the Bodhisattva reaches such 
a stage all the sentient beings are benefited by his 
attainment of the highest perfect knowledge. The 
tenth or the last is the stage of Dharma-megha (liter- 
ally the ‘clouds of dharma’), where the Bodhisattva 
attains perfect knowledge, great compassion, love and 
sympathy for all the sentient beings. When this last 
stage of Dharma-megha is reached, the aspirer becomes 


a perfe isattva.' 
o a ——— t1 P n S EE . 


' For a detailed stud y of the subject see Aspects of Mahayana 
Buddhism And Its Relation to Hinayana, by Dr. N. Dutt, Ch. IV. 
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y IC CONCEPTION OF. THE THREE KAYAS 


_Hinayanists is in the docetic conception of the person- 
ality of Buddha. The Hinayanists conceived Buddha 
only as a historical personage in the life and activities 
of Sakyamuni. But with the Mahayanists Buddha is 
o particular historical man,—he is the ultimate prin- 
ciple as the totality of things or as the cosmic unity. 
But this highest principle has three aspects which are 
known as the three kayas of the Buddha. These are,— 
(i) Dharma-kaya, (ii) Sambhoga-kaya and (iii) Nir- 
mana-kaya. The word Dharma-kaya is often ‘explain- 
ed as the body of the laws (dharma) ; and it may also 
be remembered that Buddha is said to have told his 
disciples that his teachings should be recognised as his 
own immortal body. But the word dharma is generally 
used in the Mahayana texts in the sense of ‘entity’ ; 
and the Dharma-kaya means the ‘ thatness’ (tathata- 
rupa) of all the entities; it is in other words the 
dharma-dhatu or the primordial element underlying 
all that exists. It has been also termed as the Svabhava- 
kaya’, i.e, the body of the ultimate nature. It is 
described as devoid of all characters, but possessing 
eternal and innumerable qualities. It is neither the 
mind, nor matter—nor something different from them 
both. The nature of the Dharma-kàya is described in 
the Avatamsaka-sutra^ in the following manner:— 
“The Dharmakaya, though manifesting itself in the 
triple world, is free from impurities and desires. It 
unfolds itself here, there, and everywhere responding 
to the call of karma. It is not an individual reality, 
it is not a false existence, but is universal and pure. 
It comes from nowhere, it goes to nowhere ; it does not 







n 


" 








— 3 But we shall see later on that Svabhüva-káya or Sahaja-káya or 
Vajra-küáya was another kaya invented by the MIC UM and the 
Sahaji ñs as the ultimate stage even after the Dharma-kaya. This 
stage has also been styled as the Mahisukha-kaya. 


i 3 Quoted in Suzuki's Outlines of Mahayina Buddhism, pp. 223-24, 
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assert itself, nor is it subject to annihilation. It is for 
ever serene and eternal. It is the One, devoid of all 
determinations. This body of Dharma has no bound- 
ary, no quarters, but is embodied in all bodies. Its 
freedom or spontaneity is incomprehensible, its spiri- 
tual presence in things corporeal is incomprehensible. 
All forms of corporeality are involved therein, it is 
able to create all things. Assuming any concrete mate- 
rial body as required by the nature and condition of 
karma, it illuminates all creations. Though it is the 
treasure of intelligence, it is void of particularity. 
There is no place in the universe where this body does 
not prevail. The universe becomes, but this body for 
ever remains. It is free from all opposites and con- 
traries, yet it is working in all things to lead them 
to Nirvāna. ” 


The Sambhoga-kāya is generally explained as the 
‘body of bliss’ or the refulgent body of the Buddha. 
It is a very subtle body which manifests itself in the 
various conditions of bliss in the superhuman beings 
for preaching the noble truths and for arousing in the 
mind of all the Sravakas, Pratyeka-Buddhas and the 
lay Bodhisattvas joy, delight and love for the noble 
religion (sad-dharma). It has been explained in the 
Sata-sühasrikaà and the Paricavimsati-sahasrika as “an 
exceedingly refulgent body, from every pore of which 
streamed forth countless brilliant ravs of light, illumin- 
ating the lokadhatus as innumerable as the sands 
of the Ganges. When this body stretched out its 
Longue, innumerable rays of light issued forth from it, 
and on each rav of light was found a lotus of thousand 
petals on which was seated a Tathagata-vigraha (an 
image of the Tathagata, a sort of Nirmana-kaya), 
preaching to Bodhisattvas, Grhasthas (houscholders), 
Pravragitas (recluses) and others the dharma consis! 
ing of the six paramitas. " 


—_— — ewe ee ww _s ——  —— — B ——— 


* See Aspects Of Mahāyāna Buddhism And Its Relation To Hina 
yāna by Dr. N. Dutt, p. 118. 
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e Buddha or the ‘Body of Transformation’. The 
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nistorical Buddha is regarded as an incarnation of the ` 
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. eternal Tathagata or the manifestation in condescen- 










ç s n-of the Dharma-tathata. Sakyasirnha Buddha is 
| y one of the incarnations of the Dharma-kaya Bud- 


dha and his life and teachings are sought to be explain- 
ed/^as the ‘apparent doings of a phantom of the 
Buddha-kaya — a shadow image created to follow the 
ways of the world’ only to convince the ignorant 
people of the world that it is not beyond the capacity 
of a man to attain perfection. It is generally taken 
that the human Buddhas (Mànusi Buddha) like Dipan- 
kara, KaSyapa, Gautama Buddha, Maitreya and others 
represent the Nirmana-kaya ; the Dhyani Bodhisattvas 
(Vairocana, Aksobhya and others) in their body of 
supreme happiness represent the Sambhoga-kaya and 
the Dhyani Buddha in Nirvana in a state of complete 
union with all the truths for time eternal represents 
the Dharma-kaya. 

This Tri-kaya theory of the Mahayanists deve- 
loped these cosmological and ontological significance 
only in course of its evolution. Before it developed 
these cosmological and ontological meanings, the 
theory as mere Buddhalogy would be explained in the 
following manner :— ' 

The quintessence of Buddha is Pure Enlighten- 
ment (bodhi) or perfect Wisdom (prajna-paramita), or 
knowledge of the Law (dharma), i.e., the absolute truth, 
By attaining this knowledge nirvana is also attained ; 
the Dharma-kaya Buddha is the Buddha in nirvana 
(Samadhi-kaya). Again, before he is merged into 
nirvana he possesses and enjoys, for his own sake and 
for others’ welfare, the fruit of his charitable behaviour 
as a Bodhisattva, and this is the Body of Enjoyment or 
the Beatific Body (Sambhoga-kaya). Again, human 
com obe S S A a el a NN — 





— 3 See an article, The Three Bodies of a Buddha by Prof. La 
Vallée Pousin in the J.R.A.S., 1906, pp. 945-46. 
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beings known as the Buddhas, who are created by the 
magical contrivances represent the Created Body 
(Nirmana-kaya). 

But after the Tri-kaya theory acquires an onto- 
logical and cosmological meaning, Dharma-kaya means 
the void and permanent reality underlying the things 
(dharma), or, in other words, the uncharacterised pure 
consciousness (vijüapti-matra). Sambhoga-kaya means 
the Dharma-kaya evolved as Being, Bliss, Charity, 
Radiance, or the Intellect, individualised as the Bodhi- 
sattva. Nirmana-kaya is the Transformation Body, 
which is the same as consciousness defiled and indivi- 
dualised as ‘common people’ (prthag-jana). Later 
on, this Buddhalogy, cosmology and ontology were all 
confusedly mixed up,—and we find the three Kayas 
mentioned more often in their composite sense than 
either as pure Buddhalogy or as pure ontology. 


(F) PREDOMINANCE OF PHILOSOPHICAL THOUGHTS 


Another notable phase of Mahayana Buddhism 1s 
the exuberant growth of philosophical thought in it. 
The sayings of the Master were sought to be brought 
to their logical and metaphysical conclusions, and 
there developed distinct systems of philosophical 
thoughts with a host of staunch exponents. The most 
remarkable is the evolution of the import of the word 
$unyata. In the old canonical works the term 
Sunyata probably implied the momentary or the tran- 
sitory nature of all entities; but the Madhyamikas 
built up a new system of uncompromising nihilism 
through a different interpretation of the word sungata 
and the Vijnanavadins again in their turn contradicted 


the Madhyamikas offering another interpretation of 
the word. 

But we should not lav undue stress on the divisions 
of schools or sects thus made. It has often been said 


that these divisions of the yanas are merely provi- 
sional; they ley may be regarded as being relative and as 
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"m ving only n dolc terest; the Lankavatàra 
_ says, they (the ganas) are but different methods suit- 
A a able jo € erent persons ; when the mind returns to its 
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—  —  eriginal abode, there is neither the path nor any one 


— — yāna and Bodhisattva-yana have often been said to be 


the different stages in the same school of faith,—a 
-  4q4S$Sravaka by further endeavour becomes a Pratyeka- 





Bodhisattva and the Bodhisattva becomes the Buddha 
himself. | 


h (iii) Philosophical Systems 


Now, after taking this general survey of the main 
=- features of Mahayana Buddhism let us take a bird's- 
eye-view of the philosophical systems of Mahayana; 
and as the metaphysical fragments, found in the differ- 
ent Tantric literature, are nothing but indistinct 
echoes of these schools of Mahayana philosophy, we 
think it proper to go into some detail of these systems 
of thought. The Buddhist Tantras are based more on 
the Yogācāra school than on the Sinyavada,—and the 
monistic tendency of the Yogacara school has often 
been consciously and unconsciously drawn to pure 
Vedàntic thought. It is for this reason that we shall 
deal with the Yogacara more elaborately and we shall 
also try to explain very briefly the philosophical 

i affinity of Yogacara with Vedanta. 
Tor eet SOIT RS "e ee eee ee ee — 


1 citte tu vai parüvrtte na yanam na ca yüyinah || | 
Lanküvatüra-sütra. Lévi’s Edition, p. 822. 
Cj. also: — f 
parüvrtte tu vai citte na wana nāpi yüninah || 
Advaya-vajra-samgraha, p. 22. 
Cf. also: — | 
, updya-kausalya inameva ritpan 
yat trini yandny upadarsayami | 
ekarn tu yanaw: hi nayas ca eka 
eka ceyam desanü nayakanam || 
— Saddharma-pundarika, Ch. II, Verse 69. 
The Bibliotheca B 


uddhica Publication. 
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| Buddha, and he again by further endeavour becomes a 
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PHILOSOPHICAL SYSTEMS A 


Hiuen Tsang writes that when he came to India 
in the seventh century A.D. there were four schools of 
Buddhism, viz., Sautranti Vaibhasika, Madhvamika 
and Vijnanavada or Yogacara. The former two be- 
Iónged to Hinayana and the latter two to Mahayana. 
he Vaibhasikas took their stand on the Abhidharma 
literature and did not accept the authority of the 
Sütras. 'They believed in the reality of the extra- 
mental world and according to them our knowledge of 
the external world is an exact copy of it and as such 
it is direct and real. The Sautrantikas based their 
views on the Sutra literature; they were also realists 
but like the Vaibhasikas they did not base the notion 
of the external existence on the evidence of our direct 
perception; it is but an inference. The point of dis- 
cussion regarding the status of external objects 
between the Yogacarins and the Sautrantikas may 
briefly be stated thus: the Yogacarins contend that 
the object of awareness and awareness itself are one 
and the same, i.e., the different contents of knowledge 
as yellow, blue etc. are but diverse forms or transfor- 
mation of knowledge itself; the Sautrantikas hold that 
it may be admitted that the diverse contents represent 
the diverse forms of knowledge, or rather the content 
may be regarded as in some sense identical with the 
knowledge, if there must be something outside know- 
ledge by the operation of which the diversity of the 
forms of knowledge or its contents could be explained 
or inferred. Though the early schools of Buddhism 
were thus in a sense all realists they did not believe 
in the substantiality or the permanence of the world,— 
everything being momentary and as such ultimately 
void (stinya). 
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Mahavana Buddhism has been roughly classed 
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under two heads, viz., Sun 


vavada, and Vijnanavads or 








i Sastra-dipikd (1-1-5). 
O. P. 105—383 
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—— rai ara. The distinction between the two schools is 
| =- not, however, fundamental, and very often the one 

* sverges into the other. * Nagarjuna (100 A.D.) was the 

— — chief exponent of Sünyavàda with its uncompromising 
» s ‘spirit of negation. Another earlier current was flow- 

ing on with a spirit of compromise with the Upanisadic 

— doctrine of monism. We find trace of the latter in as 

early a Mahayana text as the Lankavatara-sütra, we 

find it somewhat systematised in the Tathata doctrine 

of ASvaghosa’ and it took a definite turn of uncom- 

promising idealism in the hands of the Vijnanavadins 

like Maitreya, Asanga, Vasubhandhu and others ; and 

we may add here that this trend of thought attained 

fulfilment in the Vedantic monism of Sankara. Let us 

first of all understand the standpoint of the Sünya- 

vadins and then we shall try to trace the development 

of the other currents of thought in some detail. Y 


(A) MADHYAMIKA PHILOSOPHY OF NAGARJUNA 

The Madhyamika-vrtti of Nagarjuna, commented 
upon by Candrakirti, begins with the declaration that 
the Madhyamikas have no thesis to prove, their busi- 
ness is to contradict any and every thesis that may be 
offered by any school of thought. First of all is taken 
the principle of ‘dependent origination’ (pratitya- ` 
samutpada) realised and preached by Lord Buddha. 
himself. The phrase pratitya-samutpada has been 
interpreted in two different ways by former commen- 
tators ; ' but after refuting both these views Candrakirti. 
holds that the real significance of the theory of 











i It has been hinted before that modern scholars are not sure 
about the authorship of the work Mahaydna-sraddhotpada-sttra where 
we find the Tathatavada expounded. | 


? It may either be expl: as the origination samutpdda) of ` 
some existence (bhava) getting hold of or m» (het (pratitya= pra + 










bee + |o i+tya=getting) some cause and conditions ( atyaya). Or it 
may be explained as the origination with reference to cach and every 


y, x estructible individual (“i=to go, to change, ie., to be destroyed). 
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pratitya-samutpdda is no law about the ultimately real 

nature of things; it is a mere law about the relation of 

inter-dependence among the illusory appearances as 

things; the law is concerned purely with the provi-/ 
sional reality (samvrti-satya). These illusory appear- 

ances which constitute the realm of our experiences 

have their origin in a law of inter-relation of depend- 

ence which is responsible for the world-process as a 

whole. The real import of this law of relativity of the 

Madhyamikas is indeed very difficult to understand. 

Ultimately there is no origination neither cessation;— 
no destructibility—no permanence; no reality—no 

unreality; no coming—no going; no subjectivity—no 
objectivity; no knowledge—no knowable—everything 
is free from all the disturbances of birth, decrepitude 

and death. There is neither real origination of the 

thing by its own nature, nor by others—nor by a com- 
bination of both,—nor by any un-reason;—there is 

origination nowhere—at no time—and of none. ' 


[Things cannot be self-originated; for, self-origina- 
tion implies the existence of the thing before it 
originates itself. If a thing exists already by itself, 
there seems to be no satisfactory reason, why it should 
produce itself once more. Moreover, if the existent 
again require self-production, this will involve the 
fallacy of the vicious infinite." The Samkhya school, 


— — —— — 








But Candrakirti dismisses both the interpretations as unsatisfactory. 
For, if we accept the latter interpretation, we cannot explain con- 
sistently all the passages of the scriptures where the phrase pratitya 
samutpada occurs. An attempt may be made to solve the difficulty 
by explaining the word * getting , (praptt) as api ksā (dependence or 
relativity), and pratitya-samutpada may simply be taken to imply.- 
that being there, it happens (asmin sati idan bhavati); but here the 
"exact meaning of each of the component parts, viz., pratitya and 
samutpada, remains unexplained. 

t na svato nüpi parato na deàbhwari napychetutah | 
utpannad jatu vidyante bhavah kvacana kacana 
Müdhyamika-vrtti. Lévi's Edition, p. 1%. 
* As the Madhyamikas had no thesis to prove, they would never 
lay any stress on the importance of formal logic. It has been held 
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E however, may say that by causality and the identity 

— of the cause and the effect they never mean that the 

=- effect is a new manifestation in a particular form (e.g., 

a jar); but by causality is meant only potentiality. It 

is said in reply that their argument does not stand to 

reason; for if by causality is meant the mere poten- 

* tiality then the effect is never produced at all "D 

The next consideration is about the possibility of 

the origination of a thing by, or from, anything: else. 

But this position is assailed at once by the argument ` 

that the Madhyamikas do not admit any difference in 

— things, and so there cannot be any parabhava (other- 

ness) at all. Moreover, the quintessence of a parti- 

cular thing cannot remain in the extraneous cause and 
conditions.” If the quintessence of anything could be , 

found in anything else, we might have expected the 

possibility of darkness from the nature of light, and 

in that case anything might have come out of anything 

else. Neither can it be said that the things are pro- 

duced by a combination of the self and the not-self; 

for, the combination of two things cannot possess 

_the quality which they do never possess separately, 

and whatever absurdity and incongruity have been 
pointed out against them separately may as well be ` 

pointed out against their combination. Neither is it 

reasonable to hold that things originate without any 

reason,—for, if there be no reason behind origination, 

the conception of the world without having any suffi- 

cient reason will seem just like the colour and scent 

of a lotus growing in the sky.’ Neither any transcen- 


DESSES L —— — — NUS 
by Candrakirti that all the attempts of Bhàva-viveka (an earlier com- 
mentator on Nagarjuna) to adduce formal reasons in his favour only 
bespeaks his own love of formal logic, but the Madhyamikas do not. 
require any formal logic at all. Moreover, had there been any reality 
in the data of our logical concepts, there might have been any ques- 
tion of formal logic at all, but as all realities are absolutely denied, 
there remains no scbpe and possibility of formal logic. 

! Madhyamika-vrttt, p. 21. 
b- 4, i = Ibid., P: 86. 
LIS ! Ibid., p. 38. 





inr co $11 54D 


s 
He 


L2 





PHILOSOPHICAL SYSTEMS 
dental being like God and others can produce the 
things,—for, any such being must also be included 
within the alternatives that have already been discuss- 
ed. Thus the final conclusion arrived at is that there 
is nothing like production or origination; the world 
process is a mere eternal flux of successional series. 
The references to causality found in the scriptures 
through the mouth of the Lord himself do not refer to 
the immutable void nature of objects which reveals it- 
self when the darkness of ignorance is removed; on the 
contrary, it refers to the objects of knowledge of those 
whose vision is vitiated by the darkness of ignorance. ' 
The scriptural texts must not be interpreted literally 
and rigorously, we must try to get at the hidden mean- 
ing aimed at by the master. 

The emphasis of Nagarjuna is not only on the non- 


causality of things, but also on the non-substantialJ 


nature of things. Nothing has got any nature 
(svabhava); for, had it any nature, that nature would 
remain in it even in the absence of the cause and condi- 
tions (hetu-pratyaya), and that self-sufficient nature 
would no more require the help of any cause and condi- 
tion for its production. Neither is it correct to say 
that the nature of a thing does not exist before its pro- 
duction through the collocation of cause and condi- 
tions; for, in that case the nature of a thing would be 
created by something else; but the nature of a thing 
no more remains in its own nature when it loses its 
independence,—for svabhava implies independence. 
It may, of course, be argued that if all the dharmas 


are without svabhava, words which are included in the 
‘totality of dharmas must also be devoid of essence,— 


and so there cannot even be the proposition that noth- 


‘ing exists, or that everything is void by nature. The 
Madhyamiukas will replv,—* Suppose that a fool wrong- 


ly perceives a mirage as water, and that vou argue 


— — — — Á UP — — < —— — 


' Jbid., p. 41. 
2? Jbid., Ch. AV, p. 200. 
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inst that wrong perception. The fact (viz, your 
3 ceram against the existence of water in the mirage) 
"m E Jis Jast the same as that (viz., our arguing against the 
essence - of the dharmas)’. '' But it may further be 
objected,— If there is neither the perception nor 
the perceived, and the perceiver also be non-existent, 
|. then there is neither the refutation, nor the refuted 
: and the refuter also does not exist.'* The reply is, 

—* Suppose that one man created by magic (prevents) 
another man created by magic or that one Maya 
purusa (prevents) another Màyà-purusa (from doing ° 
something). The relation (lit. the meaning) of the * 
refutation and the refuted is just like this." 







| The Süngyatà-doctrine of Nagarjuna may seem in- 
compatible with the doetrine of nirvana. If everything 

be void and there be neither origination nor destruc- 
tion, then by the destruction or arrest of what should 

we attain nirvana?' The reply of Nagarjuna is that . 
nirvana is not something which is to be attained ~ 
through the destruction or the arrest of anything what- 
soever ; it is but the complete cessation of all mental 
constructions. It has been described as the destruc- «© 
tion of nothing,—the attainment of nothing,—it is ` 
neither annihilation, nor eternally existent ;—it is | 
neither the arrested, nor the produced—this is the 
definition of nirvána.* Nothing is existent,—nothing is 
non-existent ; so the question of annihilation or sup- 
pression does not arise at all. It is not the negation of 
any existence,—it is but the cessation of all notions 
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! Vigraha-vydvartani of Nàgürjuna, translated from the Chinese 
and Tibetan Texts by Tucci (G.O.S., Vol. XLIX, Verse No. xiii). 


* Ibid., Verse No. xv. 

' Jbid., Verse No. xxiii. 

M Madhyamika-vrtti, Ch. XXV, p. 519. 
* Ibid., p. 522. š 


4, * aprahinam asampraptam anucchinnam asàüsvatam | 
aniruddham anutpannam etan nirvánam ucyate || 
Ibid., p. 521. 
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is no Ens, neither non-Ens, it is like a knot entwined 
I by the empty space (akasa) and untied again by that 
| . same empty space. * 
As we have said, the exact position of Nagarjuna 
is very difficult to understand ; but it seems clear that 
* his emphasis is more on negation, whereas the empha- 
| sis of the Vijnanavadins is on the existence of some 
>, transcendental absolute reality in the form of the 
| * \*thatness’ (tathata) of all entities or as pure con- 
Ei sciousness. The Lankavataàra-sütra which is taken by 
— . scholars to be one of the early texts of Vijnanavada 
says that anutpada (uncreate) and $unya (void) mean 
essencelessness of all that appear ; but the reality re- 
mains as mere consciousness (citta-matra-vyavastha- 
nam) transcending all duality (dvaya-bhava) of sub- 
jectivity and objectivity.’ 


E 


f (B) THE TATHATA-VADA OF ASVAGHOSA 
. 


pr T The * Tathata’ doctrine of ASvaghosa (? 80 A.D.) 
. begins with a denial of the world of phenomena in 
3 both its subjective and objective aspects, but with an 
- affirmation of an ultimate and absolute reality which 
is the uncreate, eternal and immutable cosmic principle 
underlying the diversity of the universe as a whole.) 
Two aspects of this reality may be distinzuished,—the 
aspect of pure ‘ thatness ' or * suchness’ (bhüta-tathata) 
and the aspect of the cycle of birth and death (sam- 
sara) each being inseparably connected with the 
other. 


å 
~~ 
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* | ! bhava-bhava-paramarsa-ksayo nirvánam wucyate | 
8 Ratnüvali, quoted in the Madhyamilra-vrtt!, p. 524. 
* üaküsena krto granthiraáküsenaiva mocitah | m à 
MOS. p. 9 (h, 
* Lanküvatüra-süitra, Ch. III. , 
“Compare the Sallaksana and the Svalaksana of the 
parikalpa in the Madhydnta-vibhaga. Infra. 
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a rof existence and non-existence." All consciousness ` 
vanishes in nirvana like a lamp extinguished. Nirvana | 
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j » .TANTRIC BUDDHISM 
The *thatness* (bhüta-tathatà) is ‘ the oneness of 


à 








q Mos of things (dharma-dhatu), the great all- 


inclu g whole, the quintessence of the Doctrine’. In 
the essence of the ‘ thatness’ there is nothing to be ex- 
cluded, nothing to be added,—it has neither beginning - 
nor end—it cannot be expressed by words and expres- 
sions which are but the representations of the 
empirical concepts, —its very nature is unspeakable 
and inexplicable, —it can only be indicated somehow 
as ‘ thatness’. 

L The external world, which appears under the 
particularised forms of individuation, is nothing but a* 
creation. of the mind with its inherited categories 
(smrti), which are the mere products of ignorance. The 
production of the objective world through the distur- 
bance of smrti' in the all-conserving mind (dlaya- 
vilüana) * may be illustrated by the simile of the water 
and the waves. Here the water can be said to be iden- 
tical (in one sense) with the waves. The waves are 
stirred up by the wind, but the water remains the 
same. When the wind ceases, the motion of the waves 
subsides ; but the water remains the same. ir Likewise = 
when the mind of all creatures, which in its own nature 
is pure and clear, is stirred up by the wind of ignor- 
ance (avida), the waves of mentality (vijidna) make 
their appearance °} [So the external world, with all 
its varietv and complexitv, has no real existence and 
as such the fundamental nature of things is neither 
namable nor explicable. ) Things have no signs of dis- 
tinction, they possess absolute sameness (samata). 


1 What the word Smrti signifies in this context is not exactly 
known. Suzuki takes it to be the * confused subjectivity ' (See, 
The Awakening of Faith in Mahdyana Buddhism, p. 56, f.n. No. 1); 
but Dr. S. N. Dasgupta suggests it to be used in the sense of 
Vāsanā (See, A History of Indian Philosophy, Vol. I, p. 130, 
f.n. No. 1). This word however also reminds us of the ‘confused 
ideas’ of Spinoza. . 


* Asvaghosa's Awakening of Faith, Suzuki's translation, pp. 67-8. 
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They are subject neither to transformation, nor to des- 
truction. They are nothing but the one soul, kai which 

*suchness" is another designation. But can all 
beings conform to and have an insight into — 
The answer is,— As soon as you understand that when 
the totality of existence is spoken of, or thought of, 
there is neither that which speaks, nor that which is 
spoken of, there is neither that which thinks nor that 
which is thought of; then you conform to suchness; and 
when your subjectivity is thus completely obliterated, 
it is said to have the insight ’.’ 

* This ‘ suchness ' of things may be viewed under two 
aspects, negative and positive. On its negative side 
| (Stinyata) it asserts the complete negation of all the 
Á attributes of all things; in its metaphysical origin it has 
nothing to do with things defiled, which are conditional 
; or relative by nature,—it is free from all signs of dis- 
i 





tinction existing among phenomenal objects, —it is 
independent of unreal, particularising consciousness. 
E The suchness is “neither that which is existence, nor 
i that which is non-existence, nor that which is at once 
; existence and non-existence, nor that which is not at 
| once existence and non-existence; it is neither that 
which is unity, nor that which is plurality, nor that 
y which is at once unity and plurality, nor that which is 
[ not at once unity and plurality. In a word, as such- 
ness cannot be comprehended by the particularising 
consciousness of all beings, we call it the negation 
(Sünyata). The ‘tathata’ is $unya (void) for two 
| reasons,—firstly, there is no content in it, it being 
the oneness of the totality of things: secondly, 
there is neither any subject to comprehend it; so that 
its nature involves the denial of both the subject and 
the object; there is neither that which is negated, nor 
that which negates—both being absorbed in the nature 
of the ‘ tathata’. 


! Ibid., p. 58. 
? Ibid., pp. 59-60. 
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But this ‘tathata’ may also be viewed as some- 
thing positive (asinyata) in the sense that it contains 
infinite merits, that it is self-existent; in it we perceive 
the pure soul manifesting itself as eternal, permanent, 
immutable and completely comprising all things that 
are pure. By the non-void nature of the ‘tathata’ 
should never be meant any sort of affirmation on it,— 
we can have only a glimpse of the truth by transcend- 
ing our subjective categories. 

As for samsara, it evolves forth as the law of causa- 
tion from the womb of the tathagata (tathagata- 


garbha). When the absolute reality assumes a relative 


aspect by its self-affirmation, it is called the all- 
conserving mind or the receptacle mind (dalaya- 
vijüüna). From the receptacle or all-conserving mind 
evolves through the influence of non-enlightenment an 
ego principle. *In the all-conserving mind ignorance 
obtains; and from non-enlightenment starts that which 
sees, that which represents, that which apprehends an 
objective world, and that which constantly parti- 
cularises Thus the phenomenal world, established 
only through ignorance and the root-instincts (smrti— 
vasana) has no more reality than the images in a mirror 
—all modes of particularisation being the self-parti- 
cularisation of the mind. But by the belief in the 
existence of the external world the mind becomes obli- 
vious of the principle of sameness (samata) that under- 
lies all things. The quintessence of all things is one and 
the same, perfectly calm and tranquil, and shows no sign 
of becoming; ignorance, however, is in its blindness and 
delusion oblivious of enlightenment and on that 
account cannot recognise truthfully all those condi- 
tions, differences and activities which characterise the 
phenomena of the universe. The annihilation of 
ignorance is, therefore, the only way of liberation from 
the cycle of birth and death. But it should also be re- 
membered that the mere eradication of ignorance is 
not sufficient to guarantee liberation, for, so long as 
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there will remain a mind, ignorance may recur at any 
time; so the total extinction of — the safest course 
for attaining eternal liberation. 


(A) VIJNANAVADA OR YOGXCARA 


After this ‘Tathata’ doctrine of ASvaghosa, the 
£ conception of the Abhita-parikalpa as found in the 
D Madhyānta-vibhāga, said to be originally expounded by 
| Maitreya and commented upon by Vasubandhu and 
T  Sthiramati, gives a more positive and precise concep- 
| tion of the ultimate reality. It begins with the 
aphorism,— The Abhita-parikalpa exists, no duality 
. exists in it; void exists in it and it also exists in the 
^] void." This aphorism is a challenge to both the 
- extreme Realists (i.e. the Sarvasti-vadins) and to the 
í extreme Nihilists (ie. the Madhyamikas),* and the 
thesis of the Abhita-parikalpa is something like a 
middle path between the two extremes. The word 
Abhita-parikalpa literally means—that which is devoid 
" of all * constructs '——i.e., the substratum where there is 
| the mere possibility of all subjectivitv and objectivitv, 
* —but in which the duality has no reality. ' 
"The aphorism may be interpreted, in the first 
instance, as a refutation of the extreme sceptic view 
of the Madhyamikas. They (ie. the Madhyamikas) 








t abhüta-parikalpo'sti dvayam tatra na vidyate | 
Sfiinyata vidyate tv atra tasyadm api sa vidyat: 
Madhyànta-vibhüga-tiká. Lévi's Edition, p. 10. 

z An impartial scrutiny into the nature of the Sinyaté of the 
Madhyamikas reveals the fact that the Sünyata of the Mādhyamikas 
may not be taken in the extreme nihilistic sense in which it has been 
taken by the Vijüüánavüdins and the Vedantins; but as the Vijnana 
vüdins have always taken this $ünyatá of the Madhyamikas in th 
extreme nihilistic sense, we shall also admit this interpretation only 
to understand the exact standpoint of the Vijnánavadins. 


* Compare here the definition of Abhita-parikalpa as found i 


the Mahürgüna- sütrülanküra of Asaünga,— . 
» abhüta-kalpo na bhüto nàbhuto" kalpa fva cel | 
! na kalpo nàpi cüákalpah sarvari jñeyari nirucnate 


Ch. IKE. Verse 3l. (Lóvi's Edition). 
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hold that all the elements are non-essential or unreal 
(nih-svabhàva) like the pair of horns of the hare. 
Against them it is said that all the dharmas are not 
void (Sünya) in the sense that nothing exists at all, but 
in the sense that in the ultimate reality as Abhuüta- 
parikalpa there is no duality of subjectivity and objec- 
tivity. Sünyata is the absence of the knower and the 
knowable (grah3a-grahaka-rahitata), but it never im- 
plies absolute negation (ndstitva). So śūnyatā 
exists in the Abhiita-parikalpa as the absence of the 
perceiver and the perceived. But even though this 
non-dual $üngyata is already there in the Abhita- 
parikalpa, we are not at once liberated because of the 
fact that in $üngatà, which is of the nature of perfect 
purity, also exists the Abhita-parikalpa with the dor- 
mant seeds of the subjective-objective world. 


The same argument can also be directed against 
the extreme Realists who believe in the reality of the 
extra-mental objects (dravya). The objects do not 
exist as extra-mental realities, they are real in the form 
of the Abhita-parikalpa, which is a mere transcen- 
dental existence (bhava-matra). We cannot think 
of any reality which is outside our mind, and our men- 
tation arises without reference to any object as in the 
dream; our mind (vijñāna) projects itself as an image 
of the objective reality (artha-bhasa) as the fruition 
(vipaka) of the seeds of the root-instincts (vasana). 
But it may be argued that if the objective world is 
totally denied, there remains nothing as the support 
of our purity (viéuddhyálambana) and, therefore, there 
remains no possibility of liberation. "The reply is that 
$ünyatà in the form of the absence of all subjectivity 
and objectivity remains there as the support of our 
final purification. But like the purity of the sky this 
sünyatà also is not easily realisable because of its con- 
nection with the Abhüta-parikalpa which contains in 
it the ultimate seeds of the illusory mental and material 
world (cf. the klesd-varana and the jieya-varana). 





wt * 
i uS N 
© £ 


PHILOSOPHICAL SYSTEMS ° 


* 


Some are of opinion that both subjectivity and 
objectivity are absolutely chimerical as the possibility 
of the son of à barren woman. Others, on the other 
hand, think that the negation of the dharmas implies 
only the negation of a soul-substance to regulate the in- 
ternal affairs (antar-vyapara-purusa-rahitata), but the 
dharmas have their extra-mental reality. To repudiate 
the denial of the universal absolute on the one hand and 
to deny the substantiality of the external things on the 
other, it is said that in the Abhuta-parikalpa is con- 
tained the $üngyata in the sense of the denial of all 
duality and the reality of the appearances.’ 


The world of subjectivity and objectivity is being 
produced by our constructive imagination (vikalpa) 
just like the magically evoked phantom of beasts. ' 
The word Abhüta implies that the images of things, as 
they are constructed by our imagination, do not exist 
in these very forms, and the word parikalpa implies 
that they have not the reality they are supposed to 
have. But though this phenomenal world of sub- 
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! From the moral standpoint the aphorism may be said to be 
introduced only to examine the double nature of the reality as impure, 
or phenomenal (samklesa) and pure absolute (vyavaddana). The im- 
pure phenomenal reality is a merely illusory representation of the 
Abhüta-parikalpa,—which may, therefore, be said to be a transcen- 
dental illusion. But the Süngyatà exists in it as the absolute purifying 
force counter-acting the corrupting forces of impure illusion; but this 
perfect purity is to be sought from the impure illusory phenomenal 
reality itself,—there is no existential difference between the purity 
and the impurity;—and it is therefore said,—* in her also exists it ' 
As the principle of perfect purity is there, the defiling principle of 
phenomenalisation is also there; and hence the necessity for mora! 
efforts. Madhydnta-vibhdga-tikd. | Lévis Edition, p. 13. 


x Cf: maya-hasty-akrti- araha-bli ranter di auam udahrtarn | 
dvayam tatra yathà nà'sti dvayart caioo'palabhuat, 
Mahüyàna-sütralar kara. Ch, NI, Verse 25. 
* “abhita’-vacanena ca wathü'uám parikalpyate srahye-grahe- 
katvena tatha nà'sti?ti pradarsayati | , 
**parikalpe*'-vacanena tu artho natiut parikalpuyate ta 
na vidyate iti pradarsayati | 


I , 


Madhuyüánta-vibhaga-tika. 
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and objectivity is illusory, the Abhūta- 


of $ünyatà is that the thing, which is devoid of some- 
thing, exists, but the thing, of which it is devoid, does 
not exist. The nature of the $unyjyata is to be realised 
as both non-affirmation (anadhyd-ropa) as well as non- 
negation (anapavadda). It is non-affirmation in the 
sense of the denial of the duality and non-denial in the 
sense of the affirmation of the non-dual (advaya). 

The objectless consciousness manifests itself as 
reflected awareness in the form of the object and the 
subject and that which sticks to them; in absence of this 
(the awareness) those (i.e. the images) are also non- 
existent.’ The Abhüta-parikalpa in its specific nature 
(sva-laksana) is of the nature of awareness. All 
mentations arise out of the subliminal mind store, or 
the all-conserving mind under the influence of co- 
operating forces which bring their germs to maturity 
and the difference which is produced in the subliminal 
mind store in accordance with the influence of moral, 
immoral or non-moral deeds, is responsible for the 
manifold phenomenal individual existences in all the 
spheres of life. Although our consciousness does not 
contain a real plurality of different objects, it has the 
capacity of producing manifold ideas. Each is 
produced from its own germ in accordance with the law 
of our experiential series.” 

The absolute nature of the Abhita-parikalpa, how- 
ever, cannot be known through the ordinary mind, for 
it involves the paradox of proving the fact of insanity 








` artha-sattvdtma-vijnapti-pratibhdsam prajdyate | 
` uijñanarh na’sti ca’sya’rthas tad abhavat tad apyasat | 
TN | Ibid., p. 
* Ibid., Com., P- 19. 
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to the insane. Its nature can only be intuited by 


transcending all subjectivity and objectivity—and this 


transcending the duality is perfect extinction. The 
law of Karma is strictly observed here; and a future 
birth always results as the fruition of the activities of 
the former life which remain recorded in the form of 
vasana and samskara. But a saint, who has intuited 
the absolute truth, is not affected thereby and is free 
from the projecting rebirth. "The realisation of the 
sünyata-nature of things is the only way to perfect 
purity, and this reality realised in the $ünyatà is 
synonymous with the ‘thatness’ (tathata) of things, 
the totality of things (bhiita-koti), the uncaused 
(animitta), the highest truth (paramarthata) and the 
ultimate element of things (dharma-dhüàtu). 

The Abhita-parikalpa has often been described in 
the Madhyanta-vibhaga-tika as pure consciousness, but 
this nature of the ultimate reality as pure conscious- 
ness has not sufficiently been emphasised. This em- 
phasis is to be found in the Vijnapti-matrata-siddhi of 
Acarya Vasubandhu, which begins with the proposition 
that all the three elements are at bottom pure consci- 
ousness—and all the phenomena are as much unreal as 
the illusion of hair and moons to a person with defective 
eyes. But how then to explain the spatio-temporal 
laws, the law of the experiential series, and the laws of 
duties? The reply is that all the laws are formed as in 
dream. For, even in dream we perceive something 
specific in some particular space and time without there 
being any real object of experience. The universality 
of experiential series is also to be taken as in the case 
of the ghosts (pretas); they all see in hell rivers full of 
pus though there is actually nothing there. The laws 
of duties are like the night-discharges which happen 
without there being any real activity. 

The question here may be,—if all forms (ripa) and 
fields of experiences (agyatana) be nothing but pure 
consciousness, how is it that the Lord himself spoke of 








— b is — the — spoke of them only 


3 ' to teach the lay ‘disciples of low intellectual calibre— 


but i in speaking of them he had an ultimate intention 
"(abhipráya). In reality the rüpas and ayatanas are | 
nothing but the manifestation of the dormant seeds in 
consciousness (vijfiapti). These instructions of the 
Lord were ultimately intended for making the disciples: 
realise the non-entity of the self (pudgala-nairatmya) 
and the non-entity also of the things (dharma- 
nairütmya). But by this non-entity is not meant any 
nihilism; non-entity is spoken only of the nature of 
things as the perceiver and the perceived (grahya- 
grahaka), but not of the nature of things as intuited 
by the perfectly enlightened ones. 


As for our perceptions which are generally taken 
to be the best evidence for the existence and non- 
existence of things, it may be said that they are mental 
constructions as in the dream. In dream there is 
neither the real object nor the senses to perceive them, 
yet there is the perception; so also is the case with all 
our perceptions which we falsely take to be the direct 
copies of the thing itself. It may, however, be argued 
that our dream-perceptions presuppose the memory of 
the real perception; but the reply is that our memory 
itself, instead of being the representation of the per- 
ception of the real object, may as well be a mere modi- 
fication of consciousness. Again, it may be objected, 
that if perception of our conscious life be as false as that 
of our dreams, how.is it that we ourselves are not 
conscious of this illusory nature of our perceptions in 
the same way as we ourselves àre conscious of the falsity 
of our dream-perception. The reply is that as a man 
cannot be conscious of the falsity of his dream- 
experiences unless he awakes from his sleep, so also, 
people, who are engrossed in the sleep of false imagina- 
tions, habits and the mental complexes (vdsana), can- 
not realise the illusory nature of their experiences un- 
less they open their eyes in the flash of enlightenment, 
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Our ignorance is the ultimate support of our vàüàsanas 
and the vāsanās in their turn are responsible for the 
imagination of the subjective and the objective world, 
—and this subjectivity produces our moral hindrances 
through the veil of passions and attachment (klesa- 
varana), and objectivity produces the veil of the know- 
able (jreya-varana) ; by tearing off this veil of passion 
we attain omniscience and by removing the veil of the 
knowable we attain liberation. The reality is both the 
absence of the notion of ego (pudgala-nairatmya) and 
of the notion of all things (dharma-nairatmya)— 
it is only pure consciousness (vijiapti-matrata). ' 

The transformation of consciousness (vijidna- 
parinama) has three stages, viz. (i) fruition (vipaka) 
of the  root-instincts (vdasandé), (ii) mentation 
(manana) and (iii) objects of awareness (vijüapti- 
visaya). Through the fruition of the inherent root- 
instincts there follow the waves of mentation which are 
responsible for the appearance of the objective world. 
The Alaya-vijiana, from which follow all subjectivity 
and objectivity, is but a transformation of the eternal 
root-instincts which lie in the consciousness as dormant 
seeds. The Alaya-vijnana literally means the abode or 
support (alaya) of all mentation (vijnana). It has 
been explained both as the receptacle where everything 
is connected as effect, and as the prima causa in 
things. * But if besides the world of our active 








!' Some, of course, may hold that if there be no soul-substance 
as the ultimate reality, there cannot be anv attribution (upacara) of 
qualities. In reply the Vijhanaviadins argue that the view that the 
objective world is an attribution of the soul-substance cannot he 
accepted on any logical ground. Moreover, the quintessence of any 
such soul-substance can neither be known nor be spoken of: and we 
cannot establish the truth of any reality which is neither know 
able nor speakable. What we know and speak of is the world of 
our constructive imagination which has its origin in pure consciousness. 

? atha valiyante upanibadhyante’ «min sarva-dharmah large 

bhavena | 
yad và liyate upanibadhyate karana-bhgvena sarva-dharm: 
ity alayah || 
Vijnapti-matrata-siddhi, com. on the Trrnsika 
Léwi's Edition, p. 75. 


O.P. 105—5 
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ving ' mind. HA ; (e Misi it must have a form ; the 
ep ly is th e he Alaya-vijnana is of the form of an 
—F Cup kedo support (aparicchinnálambanà-kàra)—we 
j> Moar see it manifested as the internal categories and the 
external categories; but the nature of these categories 
: cannot be determined. In the Alaya-vijidna there 
remain, in the form of the root-instincts (vüsana), the 
potencies of both the ego with the internal categories 
and the external world of objects; and these potencies 
project themselves as the fruition of the root-instincts 
as subjectivity and objectivity in an inherent law of 
deep harmony. But why should we admit the reality 
| of any such transcendental support of the subjective 
| and objective world when we cannot determine the 
nature of their potencies in their original abode 
(alaya)? Because, all schools of thought will agree 
that even when the subjective and objective world is 
not (as in the state of deep sleep), the existence of the 
consciousness cannot be denied. This Alaya-vijiana is 
no eternal and unchanging principle—it is like an un- 
ceasing flow of water which glides on and on through 

the evolution of cause and effect. 

Thus it is clear that anything and everything that 
is imagined to be existent, does not exist by itself as 
any real entity ; everything is but the transformation 
of consciousness,’ and it is the original seed of all, as 
it possesses the potency of producing them all.* All 
these imaginations, which are all conditional (pratyayo- 





Cj. Also:—üliyante sarve sasrava dharmas tatra phala-bhavena 
tac ca tesu hetu-bhavenety Glayah | 
Madhyünta-vibhaga-tikü.  Lévi's Edition, p. 32. 
t vijfidna-parinadmo’yam vikalpo yad vikalpyate | 
tena tan na’sti tene’dam sarvam vijfapti-matrakam || 
: | e Ibid., Verse 17. 
? tatra sarva-dharmo-tpadana-sakty- anugamat sarva-bijam. 
Ibid., p. 86. 
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dbhava) are relative in nature (paratantra-svabhava), 
in the absolute state (parinispatti) there is neither the 
subject (grahaka) nor the object (grahya),—it is like 
the pure sky above. The nature of the dharmas may 
thus be described in three ways; as the product of 
constructive imagination (parikalpita), as relative or 
conditional (paratantra) and as absolute (parinis- 
panna). Now, parikalpana being the product of 
imagination cannot constitute the real nature of 
things; in paratantra things have only dependent 
nature, which cannot be real ; but in the absolute nature 
things are neither ens nor non-ens ; this absolute nature 
can only be somehow indicated as the ‘thatness’ 
(tathata) of things, and this ‘thatness’ of things is 
nothing but pure consciousness. When our psychosis 
thus gets rid of subjectivity as well as objectivity and 
remains steady in pure consciousness, the highest 
knowledge is produced which is supra-mental, uncog- 
nisible and transcendental ; it is the involution of the 
Alaya-vijnana through the eradication of the two veils 
(of passion and ignorance); that is the immutable 
element which is beyond the reach of all mentation ;— 
it is all-good, permanent, perfect bliss—of the form of 
liberation—it is the substance itself. ° 


(D) AFFINITY WITH VEDANTA 


The metaphysical dialectics of the Sanyavadin and 
the Vijnanavadin Buddhists prepared the ground for 
the monistic conception of the ultimate reality of the 
Vedantins. The task of destroying the older doctrines 
was undertaken and very ably done by the Buddhists, 


' Cf. also Mahüyüna-sütralankara. 
Ch. XI, Verses 3858-41. 
* acitto'nupalambho'sau jnünam loko-ttararica tat | 
üsrayasya parüvrttir dvidhà daustulya-hanitah 
sa eva’nasravo dhdtur acintyah kusalo dhruvah | 
sukho vimuktt-kdyo’sau dharmakhyo'uyarn mahdmuneh 


Vijnapti-matrata-siddhi, Verses 29-30. 
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am +h — Re I A "building up the edifice of a YA cete 
iç ive system was left for the Vedantins to undertake. 
à arjuna, as we have already seen, frankly confessed 
bi iat he had no thesis to prove, his only business was 
Sait to contradict others. The Vijnanavadins, however, 
were not uncompromising negativists, but their posi- 
tive standpoint is also not very clear and firm ; it was 
M left for Acarya Sankara to draw the logical conclusions 
from the data supplied by the Buddhists. The exact 
position of Nagarjuna is rather difficult to understand. 
it His opponents, viz., the Vijhanavadins and the Vedant- 
* ins have always criticised his Sinyavada as pure nihil- 
) ism ; but his śūnyatā also admits the interpretation of 
= Ran absolute transcendental reality always escaping the 
» grasp of intellectual comprehension and verbal exposi- 
tion,—and in this way it may be said to have assimil- 

ated the Brahman of the Upanisads and anticipated the 
Brahman of the Vedantins. The general attitude of 
Buddha and the Buddhists towards the ontological 
problem does not seem to be any clear-cut negation, 
° —but a policy of silence ; and this attitude of silence 
towards the ontological problem is no freak in the 
evolution of Indian religious thought. The Upanisads 

and the Advaita Vedanta of Sankara also took the same 

device of silence as to the nature of the realisation of 

the Brahman. The same attitude has often been taken 

by the European Sceptics and the Agnostics. As Pro- 

fessor Stcherbatsky puts it,—‘In many systems, 
ancient and modern, eastern and western, the reality 

in itself, the pith of reality is declared to be something 
incognisable. IL is, therefore, quite natural to find in 

the Sutra literature, where the style of popular dis- 

courses is adopted, the device of impressing upon the 
audience the mystic character of the Absolute by 

silence. The Mahayana-siitras do not tarry in charac- 

terising it as “unspeakable”, “undefinable”, etc.’ 
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ida t The Conception of Buddhist Nirvana, p. 22. 
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uM -~ In the chapter on the nature of Nirvana in uhi * 
E "Madhyamika-ortti of Nagarjuna, we find the nature of , 
A things (dharmas) described as :— 
 avàaco'naksarüh sarva-$uünyàh  $üntàdinirmalàh.* ted 
All the dharmas are unspeakable. unchanging, all- , 
void, quiescent and pure. Nagarjuna himself has else- 
where admitted that the reality is neither void nor non- i | 
void, but it is called void only with the purpose of" 
indicating it somehow. It is not absolutely impossible 
to infer ‘something ' out of this * nothing’ of the Sünya-/ 
 vàdins. The Tathatavada of ASvaghosa also admits 
the Tathatà-nature of things to be something substan- 
= tial, permanent and unchanging, it is also something 
T positive. The Yogacara-school’s conception of the 
| reality as the Abhita-parikalpa or as pure conscious- 
ness (vijüapti-matra) drives us very near to the Vedan- 
lic conception of the ultimate reality as the Nirguna 
(qualitiless) Brahman who transcends all knowledge, 
knower and the knowable. It has always been vehe- 
mently argued by the Vijnanavadins that $üngyatà was 
never spoken of by the Lord as pure nothing ; while it 
is the negation of all duality, it implies at the same 
time the reality of the Abhita-parikalpa, which is pure 
consciousness—unchanging, unthinkable, all-good, eter- 
nal, all bliss, the ultimate element of the nature of 
salvation. Again in the docetic conception of the Tri- 
kaya in the Mahayana system the Dharma- kaya or the 
body of the cosmic unity, or the organised totality of 
things, though not as a purely philosophical concept, but 
as an object of religious consciousness, seems to be just 
the same as that of the idea of the Nirguna Brahman 
of the Upanisads. 
So it seems that as time was pesa n on, sale 
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— far- off from the truth if we assert that the 
_Advaita-vedanta of Sankara with its colourless Brah- 


man contradicting all the empirical realities is in its 
turn the culmination of the evolution of the Upanisa- 
dic  Buddhistic thought. Professor Radhakrishnan has 
gone so far as to say that * Buddhism is only a later 
phase of the general movement of thought of which 
the Upanisads were the earlier.'' He also quotes the 
authority of Professor Max Müller, who says that 
‘ Many of the doctrines of the Upanisads are no doubt 
pure Buddhism, or rather Buddhism is on many points 
the consistent carrying out of the principle laid down 
in the Upanisads.'^ We may further add to it that 
the revival of the Brahminic thought again in its turn 
had its stand on the systems of Buddhistic thought. 
Gaudapada flourished after the advent of all the great 
exponents of Buddhism and ‘there is sufficient evi- 
dence in his karika for thinking that he was possibly 
himself a Buddhist, and he considered that the teach- 
ings of the Upanisads tallied with those of 
Buddha.'' It has also been justly pointed out that at 
the beginning of the fourth chapter of his karika on the 
Mandükyo-panisad Gaudapa adores Buddha with 
much reverence. 

Gaudapada has inoue all his views in a com- 
mentary on the Mdndiikyo-panisad. He admits the 
ultimate reality to be a soul-reality, but this soul- 
reality (a@tman) in its last or the highest stage 
is neither the internal cognitive processes, nor the 
external knowledge, nor is it the knowledge of the 
SS ae ee 


! Indian Philosophy, Vol. I, p. 470. 
* lbid., p. 470. 
A Histórg oj Indian Philosophy—by Dr. S. N. Dasgupta, 
Vol. I, p. 123. 
t jnüanenü' kàsa-kalpena dharman yo gagano-paman | 


eae pope sambuddhas tam bande dvipadārh varar || 
Gaudapida’s Comm. on Mündükyo-panisat. 
Anandüsrama-granthavali) series, 
p. 146. 





Py da J 
I jT INE 
—— 
- I 
L V 
z x 4 
» 
` 


PHILOSOPHICAL SYSTEMS 





both; neither is it awareness, nor the mere con- 
tentless consciousness; it is neither conscious nor 
unconscious. It is unseen, unrelationable, ungraspable, 
indefinable, unthinkable, unspeakable, the essence as 
oneness with the self, the extinction of all phenomenali- 
sation, the quiescent, the good, it is the one.* The 
omniscient wise in the final stage knows neither himself 
nor others,—he knows neither the real—nor the unreal, 
—he knows nothing at all.* The phenomenal world is 
like a creation in dream ; it never existed in the begin- 
ning,—it will never exist at the end,—it cannot exist in 
the present. All the unreals are seeming to be real. The 
world of differences, the plurality of the selves—all are 
as much unreal as the imagination of the rope as a 
snake in the dark night. In the deepest intuition all 
the differences of forms and selves vanish and what 
remains is one Brahman. 

From an impartial examination of these general 
views of Gaudapada we may say that his metaphysical 
position is not something essentially different from the 
standpoint of the Yogācārins. 

What was out-lined by Gaudapada in his Karika 
attained its full development in the hand of his worthy 
successor Acarya Sankara. Although in the course of 
his commentary on the Brahma-sütras, he has often 
quarrelled with the Buddhists, vet we may say that the 
net result achieved is but a rehabilitation of the 
Upanisadie spirit in and through the metaphysical 
arguments of the different schools of Buddhism. 

_ The literature of this period, breathes in general 
the same philosophical spirit as is found in the Vedanta 
and the Yogacara Buddhism. In the Yogavāśistha we 
often find an echo of the Buddhist idealists in holding 


' nü^ntah-prajiam na bahih-prajüam no'bhayatah prajiam 
adrstam avuyavahürygam agradhyam alaksanam acintyar 
avyapadesyam ekütma-pratuyaya-sárari praparco-pasamaan 

x Sünftam sivam advaitam || 


— —— 


bid.. EP IO, 
* Ibid., p. 47, Verse 12. 
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ion ol g yt often been. held. in univocal 
ruag * nid t the notion of the ego is purely an 





INE. S. e ion, and the illusion of the world i is but an S ahis 
E jn of the consciousness. (cid-vivarta), and the original 
aem se of this illusion and evolution is ignorance (avidyd) 
and the cessation of it is the real liberation. Neither the 
ego (aham) nor the non-ego (anaham) is real,— 
Fiber are illusions based on our ignorance, * 


D 


! Yoga a. Vol. I, Ch. 27, Verses 84-85. 
* [bid It. Nirvüna-prakaranam, Uttararddham. 
Ch. VI, p. 12. 











CHAPTER II 


Unsystematised Philosophical Fragments Found In 


n The Buddhist Tantras 


Fragments of Mahayanic philosophical ideas lie 
scattered in the Buddhist Tantras sometimes as specu- 
lations on the nature of the truth and mainly in the 
context of the ceremonies and secret Yogic practices. 
In adopting Mahayana Buddhism and the cognate 
monistic thought the Buddhist Tantras show little 
power of assimilation and systematisation. The loose 
speculations show a marked mixture of ideas, and the 
concepts are freely used more often in their traditional 
vagueness than in their precise philosophical connota- 
tion. The study of these philosophical fragments has 
no value by itself, for, as we have said, thev say nothing 
new. The really important and interesting study will 
be the study of the history of the transformation of 
these philosophical ideas into esoteric theology and 
doctrines and their association with the esoteric prac- 
tices with which the Tantras in general abound. Never- 
theless, we are giving below some specimen of philo- 
sophical discussions from some of the representative 
Buddhist Tantras just to give the reader an idea as to 
how they occur in these texts. 

The Tattwva-ratnavali* of Pandit Advayavayjra 
{popularly known as Avadhütipa) sub-divides the 
Yogacarins into (i) the Sdkd@ravddins and (wu) the 
Nirakaravaddins, and the Madhyamika schoo! also ts 
sub-divided into (i) the Mayo-pamda-dvaya-vada and 
(ii) Sarva-dharmáü-pratisthüána-váda. It affiliates bot! 
the Sravaka-yana and the Pratveka-Buddha-vana to th: 
Vaibhésika school ; the Sautrantika, Yogācāra and tly 


Madhyamika schools are all said to belong to Maha 
rr ===... a u — — = = 
' Collected in the Advagya-vajro-sarmgraha, edited by MM. H. P 


Sastri. (G.O.S,, No. XL.) 
O.P. 105 —€6 
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ed because of its profound and subtle character. ' There 
| js an attempt in the text at explaining the character- 
istic features of the sub-schools ; but the whole account 
given here is extremely confused and the views of 
Sankara and Bhaskara have been presented incidentally 
in a rather perverted and confused way. 

In the Tattva-prakasa (of the same author) we 
find a preference for the Madhyamika thought to the 
Yogacara. Though the Yogacarins hold the world to 
be as unreal as the perception of the locks of hair in 
space by a man with retinal defects, yet they speak of 
the reality of Vijmana; but even in this theory of 
Vijnàna there remains scope for confusion. The 
Madhyamika school, on the other hand, transcends all 
the four possible logical alternatives leaving no further 
scope for confusion. ° 

In the Apratisthana-prakasa (of the same author 
and collected in the Advaya-vajra-samgraha) also there 
is a preference for the Madhyamika faith. It is said 
that consciousness cannot have existence for the past, 
present and the future,—and therefore the absolute 
essencelessness even of consciousness has been spoken 
of by the Lord.* The origination of the dharmas is in- 
comprehensible and therefore it is called $inyatà. In the 
Yuganaddha-praküéa (in the same collection) it has 
been said that anything that manifests itself should be 
known to be in its nature pure knowledge without any 
change or corruption,—for, in the ultimate nature 
everything is śūnya which is pure knowledge. As fire 
belongs neither to that against which anything is rub- 
bed, nor to the churning rod, nor to the hands of the 








! Advaga-vajra-smgraha, Tattva-ratnavali, p. 21. 
? Ibid., p. 46, Verse 7. 
Y Jbid., p. 48, Verse 6. 
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operator,—but it is produced with reference to all these 
factors, so also is the case with all origination. Thus, 
because of this dependent origination, all the dharmas 


. are non-essential and illusory like the magic. Because 


of the non-essential character there is the non-produc- ` 
tion of the dharmas and because of the cause and con- 
ditions there is also the non-destructibility of the dhar- 
mas ; so there is neither existence nor non-existence,— 
existence and non-existence always appear in perfect 


union. ° The same non-essential nature of the world 


has been spoken of in the Maha@yana-viméila. ` 

— "The Prajiopaya-viniscaya-siddhi of Ananga-vajra 
begins like the Madhyànta-vibhaga-tika with the asser- 
tion that all existence comes from the absolute wherein 
there is no imaginary construction of existence, '—and 
from this false mental construction come all the pangs 
of sufferings. False notions give rise to the cycle of 
birth and death which is at the bottom of all miseries. 
So long as there is this false mental construction none 
ean do any good either to himself or to others. So, to 
attain perfect bliss either for the self or for the three 
worlds, the wise must first of all do away with this notion 
of existence. But the author warns that after destroy- 
ing the notion of existence one should not go to the 
opposite extreme of adopting the nihilistic view. It is 


better to have the imagination of existence (bhdava- 


Kalpana) than that of non-existence (abhdva-lealpana); 
for, the burning lamp can be extinguished; but if it be 
not burning at all how can it be extinguished?’ If 
there be the notion of bhava, there remains the possi- 
ability of nirvdna,—but if there be no notion of bhava or 
samsara, how can there be nirvana or final extine- 


! Advaya-vajra-samgraha, p. 49, ‘Verses 2, 3. 
2 Ibid., p. 49, Verse 7. 
! Ibid., p. 54. 
- Prajnopaya-viniscaya-siddhi. 
(G.O.S., Vol. No. XLIV), Ch. I, ° Verse 3. 
s nirváti jvalito dipo nirurtah kam gati vrajet 
Ibid., Ch. I, Verse 1. 















-Ñ n m , y^ DU E dev T è 
|| o O TANTRIC BUDDHISM 


hz 


ee a A — has KS 2 *3 :3: | : 
tion? There is mo possibility of annihilating the 


 beginningless. vacuity.' Here the contention of the 
. author seems to be that our moral struggle for our final 
purification and perfection presupposes a world of 
objectivity and it is for this reason that for the final 
purification it is wiser to have even a false positive 
notion about the objective world than a purely nega- 
tive notion which leaves no scope for morality. But 
we may mention here that this question did not escape 
the eyes of the so-called negativists, and Nagarjuna in. 
his Madhyamika-vrtti did answer the question definite- 
ly in his own way. ° 

It is, however, urged here that as the illusory notion 
of existence should be abandoned,,so also should be 
abandoned the notion of non-existence. He, who 
abandons the idea of both the real and the unreal, 
attains a state which is neither samsdra nor nirvana, 
and this is pure knowledge (prajna). In the chapter 
on the meditation on truth. (tattva-bhavana) it has 
been said that he who realises the truth and meditates 
on it neither sinks deep in the unfathomable occan of 
samsüra, nor does he remain in his narrow selfish 
nirvana. In realising the truth one should meditate 
neither on the void ($ünyatà) nor on the non-void 
(aginyata),—he should abandon neither the void nor 
the non-void. In the taking of either sunyata or 
a$ünyatü there are involved innumerable false cons- 
truetions,—even in their abandonment there is the 
mental function of determination; so this taking up and 
giving up should both be avoided. When the concep- 
tion of the egohood (ahamityesa sankalpah) does not 
determine itself in the negative manner as non-void or 
in the positive manner as void it becomes bereft of all 
its basis of thought: the wise, therefore, without any 
attachment and desire, absolutely sinless, unruffled in 
— —— Bá —— — — — — —— — — — — — 

' Ibid., Ch. I, Verse 10. 

? Vide, Màdhyamika-vrtti, p. 58.  Lévi's Edition. 
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mind and freed from the constructive imagination of a 
beginning or an end, should consider himself as pure 
vacuity. * | 

: The exact nature of saimsara and nirvana has very 
nicely been described in two verses at the end of this 
chapter. Samsara is nothing but a condition of our 
mind (citta) which is overpowered with the darkness of 
innumerable mental constructions and which is as fleet- 
ing as the fickle flash of lightning in the storm, and 
which is besmeared with the almost ineffaceable stains 
of passions, etc. On the other hand, nirvana is a stage 
of the same citta, which is effulgent, free from all cons- 
tructions, from which all blemishes of passions etc. have 
been obliterated, where there is neither the perceiver 
nor the perceived. * 


The Jnàana-siddhi ° also asserts that the ultimate 
thuth is neither positive nor negative; for, in the positive 
there is possibility of all the defects (sarva-dosa- 
prasanga) and in the negative there is no way left for 
the relief of all sorrow. '* Pure knowledge is neither 
with any form (sakara) nor is it formless (nirakara). 
Had knowledge any form, it would have been sarmnskrta 





za - — — — — 








! Jhid., Ch. IV, Verses 7-5. Similar ideas are found in many 
of the Tantras all of which need not be quoted here extensively. 

2 analpa-saükalpa-tamo'bhibhütaim 

prabhafijano-nmatta-tadic-calam ca | 

rügadi-durvüra- malà-aliptarm 

cittari ht sawsàram wvaca vajri | 

prabhüsvaram kalpanaya vimuktarm 

prahina-ragádi-mala-praiepar | 

grühyam na ca grühakam agrasttvam 

tad eva nirvüna-varam jacsada | 
Ch. IV, Verses 22-23. 

These two verses and many other verses of the preceding chapters 
of this text are also found in the chapter on Prano paya-bhavane 
second chapter of the second section) of the Samputika or the 
amputo-dbhava-kalpa-raja. Vide MS. R.A.S.B., No. 4554; M5. 
pp. 14B, 15A, 15B. 

3 Jnünasiddhi (published under the head of Treo Vasrayana 
Works) (G.O.S.), Ch. I, Verses 19-20. 


* [bid., Ch. XII, Verses 3-4. 
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ppt ^ _ knowledge, on the other hand, been absolutely form- 
less, there would have remained no possibility for 
becoming omniscient,—and without omniscience there. 
would be no possibility of universal compassion.* A 
distinetion is drawn here between ordinary knowledge 
(jnana) and the knowledge of the highest truth (tattva- 
jnana).* The distinction is ultimately the same as that 
between Prajhaà (the knowledge of the vacuity) and 
Bodhicitta (the combination of both Prajna and 
Karuna). The former (4e. jüana, prajna) however is 
nirvikalpa, i.e., free from all the false constructions ; but 
the latter tattva-jana should never be taken as the 
complete cessation of consciousness (niscittatàá); for in 
the tattva-jiana there is the existence of universal com- 
passion (karund-bhava). 





» 
le “= 


In the Sriguhya-samaja-tantra* it has been said 
about the nature of the dharmas that the dharmas do 
not belong to the kamadhatu (world of desire) nor to 
the rüpadhaütu (material world) nor to the arupa- 
dhàtu (supernatural sphere of existence), neither do 








! Ibid., Ch. III. 
? Ibid., Ch. IV. 
3 Ibid., Ch. V. 


t This text is edited by Dr. B. Bhattacharya, M.A., Ph.D., and is 
published in the Gaekwad's Oriental Series (Vol. LII) ; it is taken 
by the editor to be the earliest text on the "Vajrayàna School of 
Buddhism and as such the most important of all the Vajrayana texts. 
Prof. M. Winternitz in reviewing this book in the Indian Historical 
Quarterly (Vol. IX., No. 1) says that this text published in the 
Gackwad’s Oriental Series is not the sume as the Tathagata-guhya- 
sūtra quoted and referred to in Santideva’s Siksd-samuccaya. Prof. 
Winternitz is loath to believe (and he also adduces reason for his 
position) that the Guhya-samája (the text in question) is written by 
as great a personality and philosopher as Asanga, and he is not also 
ready to believe that the text belongs to as early a period as the ürd 
or the 4th century A.D. We have our sympathy with Prof. Winter- 
nitz so far as the time and authorship of the text is concerned; but 
nevertheless, we must add that in many of the Buddhist Tantric texts 
we find reference to dnd quotations from this Sriguhya-samaja (or 
simply Srisamaja) and these quotations most often (though not 
always) tally with the text edited by Dr. Bhattacharya. 


CENTRAL LIBRARY 
- 





1 UNSYSTEMATISED PHILOSOPHICAL FRAGMENTS 47 ` 


x A they belong to the four great elements.* It has been 


pu 





said about the illusory nature of the dharmas that as 
the sky remains pervading all space, yet it is mixed 
up with nothing, neither is it unmixed ;—it is indescrib- 
able, invisible and cannot be proved in any way,—so 
is to be understood the nature of all the dharmas. 'This 
void-nature of the dharmas belongs to none of the three 
worlds (kāma, riipa and a-ripa),—and what is not in 
the three worlds cannot be produced and what cannot 


be produced cannot have any origination. Bodhicitta 
is said to be the producer of» * knowledge in all the 


Tathagatas ; ; but this Bodhicitta remains neither in the 
body nor in the word nor in the mind ; and what is 
not in these three elements cannot be produced. The 
function of the three elements (frai-dhatuka-kriya) is 
like the dream, resembling the dream and originated 
in the dream. Thus all the Tathagatas, all the 
Buddhas of the ten quarters, all the Bodhisattvas and 
other beings—all are to be understood as in the dream. * 


Just as the well-known cintamani (wish-yielding) gem 
yields gold, silver and other riches as soon as one thinks 


of them, but these riches belong neither to the mind 


of the suitor, nor to the gem itself, yet they are pro- 


duced ; same is the case with the origination of all the 
dharmas.* The Tathagatas asked the Lord Vajra- 
pani,— Where do remain all the tathagata dharmas 
and whence are they originated ? ' The reply of the 
Lord is,—' They remain in the body, speech and mind 


of the Tathagata and are produced therefrom." * But 
here does the body-word-mind remain?" *In the 
void (akasa)' replied the Lord. * But where does re- 
main the void?’ ‘Nowhere’ is the emphatie reply. ` 

Aryadeva in his Citta-visuddhi-prakarana, echoes 


the views of Yogacara and Vedanta when he says thal 





! Jbid., Ch. IX, pp. 37-8. 
? Ibid., Ch. XV, pp. 109, 110. 

* Ibid., p. 110; also see Ch. XVII. . 
* Ibid., pp. 111-112. 

` Verses 67-68, 
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all our i r ignorance vanishes after the realisation of the 
void (nairátmya-daráana) ; ; as the perception of the 
snake is contradicted by the perception- of the rope 
as rope, so also all perceptions of phenomenalisation 
are contradicted by sünyatà or adamantine knowledge 
(vajra-jnana). The gem of mind is covered with the 
mud of beginningless thought-constructions : it shines 
forth when it is washed with the water of the knowledge 
of the void and the experience of universal compas- 
sion. ' 

Padma-vajra in his Guhya-siddhi says that the 
wise should not think of existence ;—but he should also 
shake off the idea of non-existence ; in the conception 
of existence he has to admit the permanence of things ; 
and the conception of non-existence involves extreme 
nihilism. The reality is free from both existence and 
non-existence—it is the supportless Nirvana purged of 
all blemishes: it is beyond the comprehension of even 
all the Buddhas who are endowed with the knowledge 
of the void nature,—in it there is neither the goer nor 
the going nor the place to be traversed: there is neither 
the thinker, nor the thought, nor the thinkable ; it is 
inexpressible,—indiscernible,—free from the taker and 
the taken: it is indefinable, stainless—it is exclaimed 
to be the Nirvana.* Thus the ultimate non-essential 
nature of the dharmas is its Nirvana nature and this 








! Thid., Verse 117. 
2 bhüvan na bhüvayed dhimün abhavam düratas trajet | 
ekasmin sa4vato grühya itaratra’ pi &ünyatà || 
æ * * + 


bhāäväā-bhāva-vinirmuktam nispaditam anakilam | 

apratisthita-nirvanar nirdhütàá-$esa-kalmasam || 

tan nihsvabhava-yuktanarir buddhünüm apy agocaram | 

na tatra gantü gamanam gamyate yatra và kvacit || 

bhavako bhavana-bhavo na*bhavah (?) paramarthatah | 

avücyam anirüpyafi ca grüh ya- grühaka-varjitam | 

alaksanam virajañ ca nirvanam tat pragiyate || 
Guhya-siddhi, MS. (C.L.B. No. 3/24), pp. 12(B)—18(A). 
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nature is not purely nihil ; it is rather the ‘ thatness’ of 
the things,—the cosmic oneness.; it is the primordial 
source of all the dharmas, it is the seed of all entities. Its 


form is not known,—it is beyond the reach of speech, — 


it is beyond all sound, scent and taste,—it is beyond 
even the mind.’ This ultimate truth is the knowledge, 
it is the pure dharma-dhātu as free from all phenomen- 
alisation." As the non-dual principle of supreme 
good the truth is pervading all the objects—all the 
universe.' It is neither one nor many, nor is it one 
and many at the same time ; it is waveless, unmanifest- 
ed—all-pervading.* 

As we have said, the philosophical fragments occur 
more often in connection with the rituals, ceremonies 


and esoteric yogic practices than independently. Medi- 


tation on the truth generally precedes all the ceremon- 
ies, rituals and yogie practices. All ceremonies and 
practices are absolutely useless until one attains a true 
perspective about the nature of all dharmas through 
meditation on the truth. In the Sadhana-mala, which 
is a big collection of the Sadhana of various Tàntric 
Buddhist gods and goddesses with all the parapher- 
nalia of rituals and ceremonies, the principles of both 





-— — — 


! Ibid., MS. p. 13(B). 
? sarva-prapajica-nirmuktam rüpam wat paramam Ssivam | 
dharma-dhatu-svabhava-khyam jñänamı tad iha kirtitam | 
Ibid., MS. p. 16(A). 
? yat tattvam sarva-bhiitani(nam?) grahya- grahake-varjitam | 
vyapayitva sthitam divyam  sarvagari parawan sivam 
Ibid., MS. p. 27(A). 

“na tad ekan na cá'nekam ekà-nekan ca naive tat | 

nistarangam nirabhdsari samsthito sarvato-mukham 

d Ibid., MS. p. 17(B). 

In the same strain Kuddiàüla-páda says in his Acintya-dvaya- 
kramo-padesa (also known as the Bhadra-páda-krama according to 
the name of Bhadra-pàáda, the preceptor of Kuddiala-pida, MS. C.L.B., 
No. 18124) that meditative contemplation is nothing but viewing all 
things as * unconstruct ". That which has neithey any nature, nor 


any origination, nor any destruction, is the non-dual truth—it is 


perfect knowledge. Thought-construction is the outward world,— 
unconstruet is the adamantine truth of the nature of supreme bliss. 
O.P. 105—7 - 
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Sünyavada and Vijndnavada are mentioned cursorily 
in connection -with the various parts of the sadhana. ' 
— In the Vajra-tara-sadhanam it is prescribed that 
one should ponder over the nature of the dharmas, 
whose ultimate nature is the citta; the citta itself 
takes the illusory appearances of the varieties of the 
dharmas. As in dream there is no knowable outside 
the mind, and yet the mind perceives things,—so also 
is the case with the life-experiences. So, all the 
dharmas are made up of the substance of conscious- 
ness, and the absolute negation of the perceiver and 
the perceived is the ultimate reality.* With this firm 
conviction the Sadhaka should do away with the illu- 
sory appearances of things and perceive their ultimate 
nature as infinite non-dual pure consciousness, which 
is bright as pure crystal,—or the cloudless noon-day 
sky of the autumn. This ts the transcendental know- 
ledge of the void,—free from phenomenalisation and 

all thought-constructions. ` 
The Buddhist Tantras abound with mantras ; and 
these mantras are often nothing but some cardinal 
truths representing Mahayanic faith and philosophy. 
These mantras are to be chanted in the rites, cere- 
monies, meditations and also in connection with various 

Yogie practices, 

—  F— — 


* See Sadhana-mala (G.O.S. No. XXVI), Vol. I, pp. 73, 98-94 
and 146; Ibid., Vol. II, p. 398. 

3 Ibid., p. 225. 

` Ibid., p. 226. 

This doctrine of Vijianavada is also found in the Ahasarpana- 
südhanam (p. 89), Eka-jaté-sidhanam (p. 254) and here and there in 
some other places also. In the Sadaksari-lokes$vara-südhanam we find 
that the three elements should be realised as of the form as well as 
of the nature of magic illusion; all our visual and tactual perceptions 
are in the dream, as it were. (Ibid., p. 29; also pp. 105, 271). In 
another place it has been advised to think of the whole world as a 
mapgic—as a mirage—as a moon reflected in water. (/bid., p. 183). 
All existence is to. be thought of as void; for, there cannot be any 
definition of its nature; and as we cannot find out sufficient reason 
behind all existence it should be thought of as uncaused; the nature 
of existence always escapes intellectual comprehension. (Ibid., p. 170). 
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In the Parica-karma of Nagarjuna-pada we find 
four gradations in the Sinyata doctrine. The first is 
Sinya, the second Ati-Sanya, the third Mahā-śūnya, 
and the fourth or the final is the Sarva-4anya,—and 
these are all different according to their cause and 
effect.’ The first stage Sünya pns been explained as 
light (aloka) * ; it is knowledge (prajña), and the mind 
remains active in it,—it is relative (paratantra) by 
nature. In this stage mind has got as many as thirty- 
three impure states (dosa) associated with it. "These 


are sorrow, fear, hunger, thirst, feeling (vedana), sym- 


pathy  (sama-vedana),  self-analysis (pratyaveksa), 
kindness (kdrunya), affectionateness (sneha-tantraka), 
fickleness (cakita), doubt (sarmnéaya), jealousy (mat- 
sarya), etc.' This mental stage Sanya has been called 
the woman (stri), and it has been said that of all illu- 


sions the illusion of the woman is the greatest. ° It is also 


called the left (vama) and the lotus in the lunar circle ; 
it is said to be the first vowel to indicate its adaman- 


tine nature. * 


The second stage, viz., Ati-Sunya is said to be the 
manifestation of light (alokabhasa), it shines like 
moon-rays and it proceeds from the former (aloka- 
jnana), and while Siinya is said to be Prajna, Ati-Sünva 
is said to be the Upaya, or the means. It is also said 
ai; m 


' $ünyan ca atisünyan ca mahāsūnyarı trtiuakain | 
caturtham sarva-sinyan ca phala-hetu-prabhedatah 
Paünca-krama. MS. (B.N. No. 65) p. 20(A). 
* Cf. prajno-tpanna àlokah pràádurbhütah | 
Lalita-vistara (Ed. by Dr. S. Lefmam), pp. 1417-15. 
? a(*a* sic.jlokam $ünyam prajñā ca cittar ca paratantrakaw 
MS. p. 20. 
In the commentary also šūnya-prajñā is explained as light 
stinya-prajna loka iti yavat. MS. (B.N. No. 66) p. 13(H). 
* Ibid., MS. p. 20(B). 
* stri-samjrü ca tathà proktà mandaà-karas tathaiva cu 
Ibid., MS. p. 20(B). 
Also sarvesam mayandm stri- wmadyaiva wisisyate | 
Ibid., MS. p. 21(A). . 
* vaàma-sainjnaà (m, sic.) Punas cata candra-imandala-pankayan 
drdhikaratia-hetutvat sa binduh pratha( maħ) suara 
Ibid., MS. p. 20(B). 
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] ^ to be of the nature of constructive imagination (pari- 
kalpita) and it belongs to the mind as its (mind's) 
‘states (caitasika).' It is also said to be the right 
_(daksina), the solar circle (sürya-mandala) and the 
thunderbolt (vajra).* There are forty momentary 
mental states of defilement, associated with it.” These 
are passion, contentment, joy, pleasure, wonder, 
` patience, valour, pride, energy, courage, greed, shame- 
lessness, cunning, wickedness, crooKedness, etc.‘ The 
third stage, viz.. Mahà-Sünya proceeds from the union 
of Prajüa and Upaya or àloka and alokabhasa, or 
Sanya and Ati-Sunya, and it is called the intuition of 
light (alokopalabdhi) and is of the absolute nature 
(parinispanna),—yet it is called igrorance (avidya).° 
It has also been said to be the Svadhisthana-citta.* 
There are seven impure mental states of defilement 
(prakrti-dosa) associated with it,—these are forgetful- 
ness (vismrti), illusion (bhranti), stupor, laziness, etc. 
"Thus Gloka, àlokabhasa and àloko-palabdhi—these are 
the three stages of the citta and from them there follow 
the principles of impurities which number hundred 
and sixty in all (eighty in total, but doubled in day 
and night), and they function throughout the whole 
day and night with the flow of the vital wind (azu) 
QUIC AET O E l2 AEG I T —— -— -—-——— 


— — 


rae 


! nixakara-méu-sankasa Gloka-jnana-sambhavah | * 
aloka-bhasam ity uktam atisinyam upayakam || | 
parikalpitarh tatha proktam proktam: caitasikam tathà | 

Ibid., MS. p. 20(B). 

? Ibid., MS. p. 21(A). 

a catvárimsat prakrtayah ksanikds ca’ tigiinyatah | 
| Ibid., MS. p. 21(A). 

* Ibid., MS. p. 21(A). l 

s ñlokasuo'palabdhiš ca upalabdham tathaiva cal 
parinispannakañ caiva avidyā caiva nämatah || 

Ibid., MS. p. 21(A). e 
* See commentary on Songs Nos. 12 and 44. "Toe 
Bauddha-gana-o-doha, edited by MM. H. P. Sastri, 
pp. 23 and 68. 
Cf. also :—svasya’ dhi thanam svadhisthanam | pra jio-paya-tmaka- 
vijiülno-wmilanam ity art ah | 
Paficakrama-tippant. MS. p. 46(B). 
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which has been said to be the vehicle (vahand) through- 
which these impurities of nature (prakrti-dosa) func- 


tion.' It has been said, wherever there is the (function 


of the ) bio-motor force or the vital wind, nature (pra- 
krti) with all her impurities is also brought along with 
it ; and so long as there is the function of this bio-motor 
force or the vital wind, the principles of impurity will 
not cease to function." “As the function of this vital 
wind goes on day and night, the principles of impuri- 
ties also function always. In the “Sanya stage the 


vayu remains mixed up with thought; in the next ` 


stage thought predominates over this vayu and the 
third stage is a mixture of both the previous stages. 
Though knowledge is pure consciousness ‘and is of in- 
determinate nature like that of the sky, yet there are 
differences in knowledge as there are differences in the 
sky in twilight, night and day. ' 

The fourth stage, viz., Sarva-Sunya (all-void or per- 
fect void) is free from all the three-fold impurities and 
is self-illuminant. It is called perfect-void because of 
its absolute purity obtained by transcending these prin- 
ciples of defilement. It is the purified knowledge— 
the ultimate truth—it is the supreme omniscience. It 
is without change—without appearance, without dual- 


ity—it is the supreme good. Whether it is any state 


of existence or non-existence cannot be known; it is 
beyond the scope of verbal expression. From this self- 
luminous purity, which results from the three preced- 
ing stages, proceeds the Omniscient (Buddha) endow- 
ed with all possible merits, all the thirty-two signs of 





! etüh prakrtayah sfi($. sic.)ksmüh Satay sastyu-ttaray dra | 
rütrau capi pravartante (tate. sic.) vayu-vahana-hetuno 
Ibid., MS. pp. 21(A), 21(H). 


, yatra yatra sthito vayus tam tam prokrtem advahet | 


yavat samirapo-tpado (ho. sic.) nabhaso niscalo bhacet 
Ibid., MS. p. 21(B). 
! samvilti-matrakam jnünam — ükàásavad e&ilaksanas 


kintu —— prabhedo’sti sandhya-ratri-diva-tmana 
; MS. p. 21(B). ' 
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“greatness — and also the eighty consonants.' In the 
Abhisambodhi-krama of Patica-krama it has been said, 

‘ Perfect void may be said to be without beginning or 

with beginning, without middle or with middle,— . 
without end or with end: this is what the wise say." * 
Here there is neither going nor not-going, neither 
decrease nor increase, neither existence nor non-exist- 
ence. It is free from the categories of either being or 
non-being,—it is neither of the nature: of merit nor of 

the nature of demerit,—nor's it a. combination of both. ° 
We have seen above how the Sunyata-doctrine of 

: the Mahayanic philosophers was adopted by the eso- 

teric Buddhists ; but the emphasis of Mahayana is not 

- only on Sünyatà ; as a religion it is characterised by 
- ~ its stress on universal compassion. “This Mahayana 
doctrine of compassion was also adopted by these 
Tantric Buddhists in toto. All the preachings, all the 
rites and ceremonies, all the mystic practices have the 
stamp of Karuna on them, i.e., everything is said to be 
undertaken only with the view to saving the world 
from all miseries. We have seen in the Bodhi-carya- 
vatara how the devout Bodhisattva * was earnestly 
praying to all the enlightened ones, bént on entering 
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sanya-traya-visuddhir yo prabhüsvaram iho'cyate || 
sarva-sinya-padam tac ca jfdna-traya-visuddhitah | 
jnana-suddhi-padam tattvari sarvajnatvam anuttaram | 
mrvikaram nirabhasam nirdvandvarm paramam sivam | 
astiti na ca n@’sti’ti na ca tad viileya-gocarain | 
atah prabhüsvaràüt $uddhàt jidna-traya-samudbhavah | 
dvàa-tri —— ded haro hy a&siti-vyanjanaá-nvitah | 
sarvü-kara-varo-petah sarvajno jayate tatah | 
Ibid., MS. pp. 22(B), 23(A). 
?* onüdi-bhütam tv athavá'di-bhütam | amadhya-bhütam. atha 
madhya-bhitam | 
ananta-bhütam tv athavanta-bhitam sarva-Sünyaii: pravadanti 
sant L 
Ibid., MS. p. 80(A). 
? ad asti-nasti-vyavahüra-muktam na punya-ripam na ca 





papa-ripam | 
na punyoa-pipa-tnfikam agra-bhitam tat sarva-sinyam prava- 
danti buddhah || . * 


1 W. 


Ibid., MS. p. -30(A). 





CENTRAL LIBRARY 


UNSYSTEMATISED PHILOSOPHICAL FRAGMENTS 55 


nirvüna, not to accept nirvana until the suffering world 
be saved from the miseries of life and every one be 
helped in realising perfect wisdom. We find a very 
beautiful echo of it in the J7iana-siddhi where all the 
` compassionate Buddhas are solicited not to accept their 
own nirvānā, but to wait on and on until all the crea- 
tures attain perfect Buddhahood.' In the Sadhana- 
mala we find it an essential part of many of the sadha- 
nas to pray to the Buddhas and the Bodhisattvas, bent 
on attaining nirvana, to wait for time eternal for the 
benefit of all bein The Buddhas, who are the 
fathers of the afflicted helpless beings, are requested 
to postpone their nirvana and to preach the’ true 
religion among all the beings until they are enabled 
to cross the sea of samsara and attain perfect bliss. 
The aspirer is found not only to pray to the Buddhas 
the Bodhisattvas to.renounce their nirvana,—but 








he himself also renounces his own nirvana and pledges 


life for the benefit of all beings. It is said—*I 
have deceived all the beings—how shall I save them 
(who are pitiable alas!) from this unfathomable sea of 
existence? Thus being filled with compassion for the 
beings, the aspirer should reject the $ünyata which 
makes a man altogether static,—and through the effort 
of the mind he should produce a citta which is full of 
the dharma-dhatu.* It is said in the Citta-visuddhi- 
prakarana of Aryadeva that great beings with sound 
wisdom and alert mind should win the fierce battle of 
life and then save others also. A beast also courts 
affliction for his own interest ; bul rare ind blessed 
are those master minds who court afHiction for the 
sake of the world. The wretched selfish creatures also 
bear the pains of cold and blast for their own sake, 
but why should they not do the same for the interes! 
of the whole world? * It is often seen, when a Sadhaki 
' Ch. VIII. ' 

2 Sadhana-wàla, Vol. II, >. 844. 3 


2 mahā-sattvo maho- -püyah sthira-budd hir : a 
jitvà dustara-samgramam tarayed aparan api 
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- is going to worship any god or goddess with all the 
* paraphernalia of rituals and ceremonies, he takes, at 
the outset, the resolution that he will deliver all the 
beings “and enable them to attain complete nirvana, ' 
| . Even in the description of the "gods and goddesses ` 
a. we see that compassion is almost everywhére an attri- 
| bute of them.* We may, for instance, coniparé the 
description of the goddess Varahi as found in her medi- 
tation in the Abhidhano-ttara, where she is described 
| — as having a heart melted with compassion for beings,— 
4s engrossed in the emotio S iniversal compassion, 
bent on doing good to all beings. * e 
| Tt may also be notieed that almost all the Tantras 
are introduced with an apology of doing good to all 
. the beings by the teachings of the true religion. The 
Arya-manjusri-mila-kalpa-tantra introduces all the 
. ceremonials and ritualistic practices—all the mantras 
and tantrasras being instructed by the Lord Buddha 
himself only for the good of all beings.‘ The Prajño- 











paéavo'pi hi kligyante svürtha-mátra-parüyanàh] = 
jagad-artha-vidhataro dhanyds te virala janāh | etg s 
sita-vata-di-duhkhani sahante svürtha-lampatàh | 
jagad-artha-pravrttaste na sahante kathammu te || 
Citta-visuddhi-prakarana, Verses 54-56. 

' In the Sad-aksari-lokesvara-sadhanam of the Sádhana-málà we 
see that the Sadhaka is taking the vow of enabling all the beings— 
whatever be their origin, and be they endowed with form or be they 
without form,—be they conscious or unconcious,—to attain the 
anupüdhi-$esa-samüdhi (i.e., nirvaya without any residuum; cf. the 
nirupadhi-sesa-samadhi of the Madhyamika-vrtti, Nirvdna-prakarana. 
Cf. also the Abhiseka-patala of the Heruka-tantra.) 

* In the Sri-guhya-samaja Lord Manjusri is depicted as com- 
passionate to the whole world and bent on doing good to all beings. 
(Ch. XVII, p. 146, G.O.S.) 

` prajio-páya-samüpannà karuná-rüga-sammukhá | 

sattvü-rtha-hetu-sambhütà karunà-rdrena-cetasü | > 
gangand-bhoga-sambhoga  mahá-karunà-raso-tsuk | 
gat-trmsati-bhava-samsodhya (?) sattvà-rtha-krta-tatpará || 
$ünyatà-jriana-sambhütà nirvikalpa nirālayā | 
nihsvabhava-parà siikyma vindu-nàáda-vivarjita || 

MS. pp. 48(B)—49(A). 

* Cf. also Mahaéyana-vimésika,—*By whatever merit I have acquired 
through this, let all people be made bent on attaining the Bodhi' 
(quoted in the Advaya-vajra-sarngrahay At the end of the Khasar- 
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paya-viniscaya-siddhi also says that all truth was 
preached and explained by the great sages only with 
the purpose of rendering some help to the suffering 
world.' | * 

In initiating a disciple to the mystic cult for the 
attainment of the Bodhicitta the preceptor should first 
of all see that the disciple has a benevolent mind, * and 
the Guru instructs the disciple to perform all the prac- 
tices only for the benefit of the beings." To bear with 
pana-südhane of the Sddhana-mala, the Südhaka proclaims,—'By 
vhatever merit is acquired by me by performing this südhana of the 


lord of the world,—let the world attain the (ultimate) status.’ 
Similar verses occur after the performance of many of the sádhamas. 











= M Sadhana-mala, pp. 48, 75, 171, 206). Even the mystic circle 


bd 


to be described for the welfare of the beings. [Kriyàá-samgraha, 
MS. p. 74(B)]. 

"In the Sanskrit portion of the Dakarnava (edited by MM. 

H. P. Sástri) the goddess Viarahi entreats the lord Mahāvireśvara to 

remove all her doubts and to explain to her all the secrets of Yoga 


for the good of the beings (kathayantu mama svdimj sattvünüm 


upakürakam); to this the lord replies, —*Propitiated am I, O goddess ! 
I shall explain in detail all that will bring about the good of all 
beings, harken all with a concentrated mind.’ (P. 137, Sahitya- 
parisat edition). In the production of the Bodhicitta, in the prac- 
tices, rites and ceremonies, even in the sexo-yogic practice it has 
Bess been “proclaimed that everything is done only for the good 
of all beings. Thus it is said in the AKudrsti-nirghatanam of the 
Advaya-vajra-sampraha, *I shall produce the great Bodhicitta and 
shall lead and guide all the beings to the right path; I shall undergo 
all the practices for the attainment of Bodhi—and shall be the 
Buddha for the good of the world.’ (Pp. 5-6; also sce Sadhana-mala, 
pp. 8, 29). In the Kriyàaá-samgraha (in the chapter on the production 
of the Bodhicitta) it is said, —'By this meritorious work (kusala-karma) 
soon shall I be a Buddha and I shall preach the truth for the good 
of the world and deliver the beings oppressed with miseries.” 
grhitam sambaram krtsnami sarva-sattvá-rtha-káranàát | 
atirndn tdrayisyami amuktaàn MOCAN ahin 
MS. (B.N. No. 31) p. 36(B). 
anena cüham kusalena karmand 
bhaveya buddho na cirena loke | 
deseya dharmam jagato hitaya 
moceya sattvadn bahu-duhkha-piditàn 
MS. (B.N. No. a1) p- 36( B). Also see Advaya-vajr:i 
samgraha, p. 9. 
* Cf. dinoddhürana-cittàya deyar divya-sadhanam 
| Jvàalaávali-vejra-mülü-tantra. MS. 
* akhinna-vigatü-sangah sattva-rtharin kuru Mimpratar 
MS. (R.A.S.B. No. 1551) p. !3(H). 
O.P. 105—8 ` = 
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| unruffled spirit all sorts of mental and physical 
torture for the sake of the world was deemed to be a 
t virtue in Buddhism ; as a result, we see that in 
e Tantras, z as in Buddhism in general, it became a 
ious practice to inflict torture on the body.’ It 
was also another practice to try to become onè with 
the whole universe through repeated and deeply con- 
centrated meditation and to perform the religious 
practices or the Yoga after one had realised oneself 
completely identical with the universe, so that after 
this identification of the self with the universe any 
merit acquired by the Sadhaka would be a merit 
acquired by the whole universe and the liberation of the 
self will be the liberation of the whole universe. 
Through meditation first the universe must be identi- 
fied with the self, so that there may be complete 
oneness of the self and the universe. ° 
In the songs and the Dohds of the Siddhacaryas 
we find this spirit of universal compassion expressed 
often in a very ry nice way. In the Dakarnava the 
Sadhaka is requested first to realise the pain of bond- 
age in the world and to meditate on the compassion 
for beings." It has been very nicely said by Saraha- 
pada in his Dohas,—“ Whoever thinks this to be the 
self—this to be the other—perverts himself even in the 
absence of bondage and even though he is liberated. 
eee nes Qa eee ee SS Ee 
1 Vide Advaya-vajra-somgraha, Ch. VIII. Also Sadhana-mala, 
pp. 1, 57 (G.O.S5.). 
* Sirasah pudato vàpi yavad dhrdayam āgatah | 
bhita-kotirn viset yogi pinda-graha iti smrtah | 
sthavaram jangamar caiva pürvam krtvà prabhüsvaram | 
pascát kuryāt tathd-tmanam anubhedu-kramo’hyayam || 
$vüsa-vüto watha'daráe layar gacchati sarvatah 
bhüta-kotim tatha yogi pravisec ca muhurmuhuh | 
gacchams tisthan svauyari (7) bhurnjann unmisan nimigan hasan ! 
anena dhyüna-yogena sada tisthati tattvavit || 
Pafüca-krama. MS. p. 80(B). 
Cf. also, Sri-cakra-sambhüra-tantra-—Ed. by Arthur Avalon, p. 72. 


Also see Südhana-mülà, p. 504 (G.O.5.). 
? loana karunar bhavahu tumma/saala — surüasura _buddhahu 


-~ jimma || 
Dākārņava—Ed. by Dr. N. N. Chaudhury, p. 127. 


~ 
= 





$ . Se 


CENTRAL LIBRARY 








LS 
` - 


2 UNSYSTEMATISED PHILOSOPHICAL FRAGMENTS 
Don't make the mistake of the self and the not-self ; 
everything is of the nature of perfect enlightenment 
° from time eternal,—this great lord of unblemished 
citta is pure by nature."' “The great tree of non- 
dual mind spreads throughout the three worlds in its 
vastness ; it contains flowers and fruits of compassion, 
—there is nothing beyond it."* Saraha-pada con- 
cludes with the verse,—** If no good to others is done,— 
no gift is given at all,—what is the need of living this 
ë life i in the world at all? IL is better to do away with 
x” Stas * This stress on Karuna in various ways is a charac- 
_ teristic feature also of the Carya-padas. * 


| 
t . ? Dohakosa—Ed. by Dr. P. C. Bagchi, p. 22. (Many of these 
^ A dohüs are ascribed also tó Tillopāda, see Ibid., p. 2). 


* addaa citta-taruaraha gaü tihuvane vitthàüra | 
karunà phulli-phala dharai náü paratta üara || 





Ibid., p. 28. 
? para tidra na kiaü atthi na diaŭ dana| 
e ehu samsdre kavana phalu varu chuddahu appdna || 
° : Ibid., p- 28. 


* It is said by Kambalámbara-páda in a song that his boat of 
karuna is filled with the gold of vacuity. (Song No. 8). In another 
PE where Kanhu-pada explains the esoteric doctrine by the meta- 

hor of the chess-game, compassion has been made the play-board. 
(Song No. 12). ie in explaining the ultimate stage Ka nhu-pada 
— that he sees his ape d in compassion and vacuity. (Song No. 13). 
In the commentary of the Caryüs the Siddhacaryas are said to have 
composed these songs through deep compassion for the beings. (See 
Comm. on Songs Nos. 1, 7, 8). 











sf CHAPTER III 
SCHOOLS OF TANTRIC BUDDHISM 

In describing the schools of esoterie Buddhism the 
best thing would have been to trace historically the 
origin and development of the various schools with 
their particular faiths, doctrines and practices ; but 
the data for such a historical survey is so scanty and 
confused that we do not venture to make such an 
attempt. Dr. Benayatosh Bhattacarya in his Introduc- 
tion to Buddhist Esoterism has of course made an 
attempt at constructing some sort of a history of the 
Vajrayanist and the Sahajiya preachers; but so vast 
and confused is the field and so scanty and doubtful 
are the materials that the structure does not seem to 
.be very well built. The same remark holds good for 
the attempt made by Dr. Shahidullah in tracing the 
history of the Sahajiya Buddhist School in his work 
Les Chants Mystiques de Kanha et de Saraha. 


(i) The Evolution Of Mantra-yana 


In the Tattva-ratnavali (collected in the Advaya- 
vajra-samgraha) we find Mahayana sub-divided into 
two schools, viz., Paramita-naya and Mantra-naya. The 
principles of Mantra-naya are said to be very deep 
and subtle and inaccessible to ordinary men; and 
though the ultimate purpose of the Mantra-$üstra is 
the same as that of others, it is distinctly superior to 
the other Sàstras, which prescribe many easier 
methods ; the reason is that it (i.e., Mantra-Sastra) is 
free from delusions and it is accessible only to people 
of higher intellectual calibre.’ This Mantra-naya or 
Mantra-yàna school of Mahayana seems to be the 


introductory stage of Tantric Buddhism from which all 





! ekü-rthatve' py asammohdat bahüpayad aduskarat | ` 
tiksnendriya-dhikadrdc ca mantra-$üstrar». visisyate || | 


Tattva-ratnüvali in Advaya-vajra-samgraha, p. 21. 








SCHOOLS OF TANTRIC BUDDHISM 61 


the other offshoots of Vajra-yana, Kalacakra-yana, 
Sahaja-yana, etc., arose in later times, In the 
aghu-ka a-cakra-tantraraja-tika, entitled Vimala- 
prabha, we find that the doctrines of the Paramita- 
naya are written wholly in Sanskrit, while those of the 
Mantra-naya are explained in Sanskrit, Prakrit, Apa- 
bhramsSa and even in the non-Sanskritic languages 
like those of the Savaras and others. ' 


Early Buddhism was a religion of rigorous moral 
fdiscipline, practices and contemplation. But such a 
[religion of purely ethical codes and deep meditation 
could not appeal to the masses and the systems of 
moral discipline and the methods of the jhanas were 
not acceptable to them. To the ordinary mind religion 
is something full of rites and ceremonies or other para- 
phernalia of esoteric practices. IL is for this reason 
that for the sake of the common run of people the 
antras, the Mudras and the Mandalas (mystic circle 
were introduced in Buddhism in course of time. These 
Mantra, Mudra and Mandala, etc., introduced for the 
realisation of the ultimate truth, gradually brought 
with them various other practices and thus Buddhism 
began to put on a different air, which is generally 
<nown as Tāntricism. We may recall in this connection 
the later Mahāyānic idea of Trailokya-vijaya or the 
religious conquest of the three worlds. T ie idea be- 
hind the whole drive was the idea of bringing people 
of all calibre within the Buddhistic faith by making 
Buddhism acceptable to all classes of people. With this 
end in view the Mahāyānic apostles had to incorporate 
all sorts of popular ceremonies and practices in their 
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! sarbskrta-bhasawa pdramitanayam | 


mantranayam tantra-tantrüntarav: samskrta-bhasaga pr 
bhdsaya apabhramsa-b hasauea asa m vierta-savan 
cha-bhasaya | 


Laghu-külacakra-tantra-ràája-tili (MS. R.A.S.H. 1727), p- 9 V). 
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s a result the ethico-religious nature of 


. Buddhi: began to change rapidly. ' — 


< “Tradition holds Asanga, the great exponent of the 
Yogacara school, to be responsible Ti | 

CTüntrism in Buddhism; he again, in his turn, is 
believed to have been initiated into this mystic cult by 
Maitreya in the Tusita-heaven. Others on the other 
hand hold that Nagarjuna, the renowned exponent of 
the Madhyamika school, was the real founder of thc 
esoteric school, and he received the doctrines from the 
Celestial Buddha Vairocana through the divine Bodhi- 
sattva Vajrasattva at ‘the iron tower’ in South India. 


But apart from these traditions, some scholars are 
disposed to think that in the Mahdydana-sitrélankdra 
of Asanga there are clear references to the sexo-yogic 
practice of the Tantric Buddhists. As the point has 
been discussed by the present writer elsewhere, he need 
not repeat it here.* Dr. Benayatosh Bhattacarya is 


of the opinion that the e: ic elements were intro- 
uced into Buddhism by Lord Buddha himself as a 









provision for the lay p * whose intellectual calibre 
would not allow them to follow the path chalked out 


by him." We on the whole are rather loath to believe 
that’ Buddha whose life and teachings were a direct 
revolution against the prevalent religious system of 
ceremonies and rituals should have himself made any 
provision for Tantric practices of any kind in his 
religion only to popularise his religion among the 
uncultured and unéducated mass. ' 





! Vide Ašoka and His Inscriptions by Dr. B. M. Barua, Part I, 
p. 283, 312; also a lecture by Dr. Barua, named, Role oj Buddhism 
in Indiay Life and Thought, delivered at a symposium of the Indian 
Philosophical Congress, 21st Session, Delhi. i | 

? Vide Obseure Religious Cults As Background of Bengali 
Literature (C.U., 1946) by the present writer. 

* An Introduction Buddhist Esoterism, p. 48. See also. The 
Introduction to the Sadhana-mdéla, Vol. Il, pp. xvi-xvn. 


* Vide Obscure’ Religious Cults, ete., pp. 18-20. 


i eduction. 
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. When and by whom the Mantra element was intro- 
duced in Buddhism we do not know exactly ; but 
it seems that with the rise of Mahayana with its pled 
or delivering all the beings higher or lower, meritorious 













way into Buddhism. . Mahayanist preachers, with 
their pledge of universal redemption, could not do 
without these ordinary masses and for them they had 
to condescend from the prescription of strict ethico- 
religious practices to the sanction of the Mantra, 
Mudra, etc. The innumerable Dharanis seem to be the 
original form in which the Mantra element first found 
its way in Mahayana. The word Dharani literally 
means that by which something is sustained or kept 
up (dharyate anaya iti), i.e., the mystic syllables that 
have got the capacity of keeping up the religious life 
of a man. In the evolution of some of the Mantras in 
the Dharanis there seems to be some sort of a history. 
It seems that the ordinary followers of Buddhism could 
not follow the original aphorism of Buddhism ; for 
them it was necessary to shorten the sütras into the 
Dharanis and the ordinary followers were enjoined to 
commit to memory and regularly recite these Dharanis 
with implicit faith, and it was assured by the Bodhi- 
sattvas that the recital of these Dharanis was capable 
of producing infinite merit in the reciters and of con- 
ferring immense benefit on them. Dr. B. Bhattacharya 
has traced some sort of a history of the bija-mantra 
pram which symbolises Prajüa-paramita. The Asta- 
sahasrilca-prajna-para mita, a Mahayana work of 
stupendous volume, could hardly be expected to be 
read and mastered by any ordinary follower; it was 
therefore absolutely necessary to abridge these 5,000 
stanzas into a few stanzas. which became known as the 
Prajnad-paéramita-hrdaya-sutra, which again was furthe! 
reduced to the Prajnd-paramita-dherani. From this 
Prajñā-pāramitā-dhāraņī again evolved the Prajna- 
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RU paramita-mantra, from which again evolved the bija- 
T . mantra in one syllable as pram, and it was believed 
that in response to the muttering of this bija-mantra 
pram Sünyatà would transform herself into the goddess 
Prajna-paramita, who is a ‘veritable metamorphosis 
of the Prajna-paramita literature. '' These bija-mantras 
are mono-syllablic Mantras symbolising some parti- 
ular god or goddess. Thus ‘a’ represents Vairo- 
ana, ‘ya’ Aksobhya, ‘ra’ Ratnasambhava, ‘ba’ 
mitàbha and ‘la’ Amoghasiddhi, ‘Hum’ is the bija 
f Vajra-sattva.* The vowel ‘a’ being the first and 
the most independent sound, has been taken to repre- 
sent Sinyata or Prajna. ` 
' This system of bija-mantra is very common in the 
Hindu Tantras also, and they are even now prevalent 
in all the Hindu systems including Saktaism, Saivism, 
Vaisnavism, etc. It has often been assured in the 
Buddhist Tantras that in response to the muttering of 
these bija-mantras the ultimate void ($ünyatàa) will 
transform herself into the particular form of god or 
goddess and confer infinite benefit on the reciter. The 
same belief is found in the Hindu Tantras.* In-the 
Mahasukha-prakás$a of the Advaya-vajra-samgraha it 
has been said that the bija proceeds from the sanyata- 









4 knowledge, and from the bija proceeds the reflection 
E or the form (of particular gods and goddesses).* "This. 
7 | ! Vide An Introduction to Esoteric Buddhism, by B. Bhatta- 
T charya, p. 56. 


* About the allotment of the bijas to the different gods and 
goddesses there is no strict agreement among the Tantras. Thus in 
the Pefca-krama we find that ‘orm’ is the bija of Vairocana, ‘ah’ 
of Amitübha, *hurn’ of Aksobhya, 'svà' of Hantranütha and ‘ha’ 
of Karmanütha. |MS. B.N. Sans. Nos. 65, 66, p. 4(B)]. ` 
! In. the Mantra-putala of the Hevajra-tantra we find that the 
bija-mantra of the Tathagata is or Gh hurh phat sváhá; that of the 
goddesses krurm arh jim khan hwum,—and that of Heruka is tam 
mam parh tam bam or deva picuvajre huri hum hur phat svāhā. 
MS. (R.A.S.B. No. 11317) p. 5(A). 
i t Vide Tantrā-loka, also Vijñana-bhairaca (Kashmir Series of 
Texts and Studies). , 

* Sinyatd-bodhito bjam bijad bimbam prajayate | 
Advaya-vajra-sanigraha, p. 50 (G.O.S.). 
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kind of belief in a syllable representing a god or god- 
dess is a very old belief current from the time of the 
Aranyakas and the Upanisads. In the Upanisads we 
often find that Brahman is to be meditated in the form 
of the syllable ‘om’; this ‘om’ is taken to be the 
representative of the Brahman. Even Patanjali in his 
Yoga philosophy accepts the pranava (i.e., * om) to be 
the representative of I$vara. | 

It must, however, be admitted that of these 
Mantras (which are many in kinds, such as Bija, 
Hrdaya, Upahrdaya, Raksa, etc.) only very few can be 
historically traced back to some significant origin like 
the bija-mantra pram. A noticeable thing in this 
Mantra element is the infusion of some particular 
significance into some sound or svllable, which now 
seems to us to be purely arbitrary ; and often purely 
Sanskritic words have also been explained in that 
technical way. 'Thus, in the Manual of a Mystic we find, 
—* In the word Arahan the first letter ‘A’ means the 
Treasure of the Law (Dharma); the second ‘Ra’ the 
Treasure who is the Buddha and the third * Han’ the 
Treasure of the brotherhood (Sangha)”.' In the 
Hevajra-tantra Sri-Heruka has been explained in the 
following manner,— Sri’ means the non-dual know- 
ledge, ‘he’ means the non-causalitv, ‘ru’ means the 
nature as uncompounded and ‘ka’ means ‘not abid- 
ing anywhere '.* In the Sri-cakra-sambhdra-tantra we 
find,—** Let him imagine in the centre of his own heart 
the letter ‘A’ evolved from the experience which 
knows that forms are unreal. Or let him think of the 
clear lunar disc which symbolises world experience, 
and upon that Mantra ‘Hum’ which symbolises 
mind devoid of objective content. Of this * Hurh ’ the 

t Manual of a Mystic (being the Translation from the Pali and 
Sinhalese work entitled the Yogavachara’s Manual) by F. L. Wood- 
ward, M.A. (Cantab), p. 2. 

z gri-kdram advayam jnanam he-kūrarı hetugüungatà | 


ru-küarü-pagatam byüham kakāre na kvacit sthiter 
IH evajra-tantra. MS. (RASB. No. 11317) p. 19(A). 


O.P. 105 —9 
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letter ‘u’ stands for the knowledge which accom- 
plishes all works ; the body of the letter * H?’ for that 
knowledge which distinguishes, the top of the letter 
*H'for the equalising knowledge, the crescent (candra) 
for the mirror-like knowledge ; and the * Bindu’ above 
that for the changeless knowledge.” ' This kind of inter- 
pretation of the Mantras is frequently met with in 
the Tantra literature in general. ° 


On the whole it seems that most of the Mantras 
and Dharanis are composed of a string of syllables 
which have lost their etymological meaning or which 
had never an etymological meaning. Vasubandhu 
says in his Bodhisattva-bhümi that this absolute mean- 
inglessness is the real significance of the Mantras. A 
Sadhaka is to meditate on these Mantras as something 
absolutely meaningless and this constant meditation 
on the meaninglessness of the Mantras will gradually 
lead to a state of mind where it will be very easy for 
him to meditate on the ultimate nature of the dharmas 
as absolutely meaningless ; this meaninglessness is the 
void nature of the dharmas and thus the meditation 
on the Mantras will gradually lead a Sadhaka to the 
realisation of the void nature of the dharmas. ° 


—rIavnnñn n sscak=vT — s rw 


! $ri-cakra-sambhüra-tantra, translated from Tibetan by Kazi 
Dawasamdup, pp. 5-6. 


2 akaras tala-cakrastho vardhi sü vidhiyate | 
rephas tatah samudbhüto ya rekhá bahni-rüpini | 
aküro vàvadhütiti sarva-dharma-sukham hi sà | 
rekhá bahnimayt rekhà tadvartamüno carita (sati) (?) I 
atrapyakairo drastavyah prabhasvara-suk akrti | 
dvayoh sarnyogato ceti madhya-varno yato bhavet l 
hakürah sukha-cakrastho lekhaydlingitam (2?) taya| 
tatah samplavayan devim ikaro vindurucyate | 
tasmat tu lokottara kvacit lokottara-sukha-prada | 
laksya-laksana-vibhava seyam ikdra-ripini li 
etam saptüksarim devis trailokya-jnána-suddhatah | etc. 

Marmakalika-tantra. MS. (B.N. Sans. No. 88) pp. 2(B)— 


8(A). 
1 Vide Bodhisattva-bhümi—Ed. by Unari Wogihara (Tokyo), 
pp- 272-74. 7 


See also Obscure Religious Cults, ete. by the present author, 
pp. 21-22. . 


c- 
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Thus according to Vasubandhu in this absolute 
unmeaningness of the Mantra lies its real power which 
helps the Sadhaka in realising the nature of the uni- 
verse as absolute void. The Mantras are thus taken 
only as a help for the realisation of the absolute void- 
nature of the universe. So in the hands of Vasubandhu 
the Mantras obtain a deeper significance than the mere 
invokation of any particular god or goddess who might 
confer mundane benefit on us or fulfil some of our 
selfish desires. 

Besides these unmeaning mystic syllables we find 
in later Buddhist Tantras that the letters (including 
all the vowels and the consonants) were transformed 
into Mantras. In this matter the Buddhist Tantras 
agree fully with the Hindu Tantras. It is a general 
custom with the Tantras to place these Mantras in the 
form of the letters in different parts of the body for 
the purification of the body, and there are often ela- 
borate systems of the arrangement of the letters on 
Lhe different plexus (cakras) situated within the body 
along the spinal chord.' The two sets of letters, viz., 


ali (the vowels beginning with the vowel *a") and kal: 


the consonants beginning with the letter ‘ ka’) are 
often spoken of variously in both the Hindu and 
Buddhist Tantric practices. It is therefore necessary 
here to say a few explanatory words about these 
Mantras as letters (varna). 

— In this transformation of the letters into the 
Mantras, as Prof. S. N. Dasgupta explains in an 
article, °” the Tantras seem to have adopted the 
Mimamsa theory of $abda or sound. The Mimamsakus 
hold that sound is eternal and is always in the forin 





' Vide Vajra-japa-krama of the Panca-irama. 
MS. (B.N. Sans. No. 65) pp. 1(H)—5(.). 
Also, Herula-tantra, Bodhicitta-sank ramana-patala. 
MS. (R.A.S.B. No. 11279) pp. 7THA)—35(B). 
* General Introduction to Tantta Philosophy, by Prof. S. N. 
Dasgupta, collected in his Philosophical Essays. 
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of the ] letters of the alphabet, and a word is also no thing 
more than the. letters that compose it. The meaning 
of a word is absolutely independent of any human 
agency and belongs to the word by virtue of its very 
nature and some peculiar power is required for the 
realisation of this inherent meaning. The words them- 
selves are also eternal, but they require the auxiliary 
agency of pronunciation to be cognisable to our con- 
sciousness. The Tantras accept this view of the eternal 
nature of the $abdas and further hold that “the 
movement that produced the world shows itself, or, 
is represented in us in miniature, in the production of 
the sound. "The process of the production of the sound 
is the epitome of the notion as it were, of the cosmic 
process of creation.” This creative power, which is 
viewed as the mother of the universe in its aspect as 
identified with the varnas is called the matrka. Now 
$abda being of the nature of varna, the fifty varnas 
from *a* to *h" are taken to be the totality of the 
presiding force over the $abda. The different varnas 
therefore represent the different functions of the 
matrkàs and these mātrkās being parts of the creative 
forces are associated with particular conative, cogni- 
tive and emotional tendencies and are also naturally 
connected with corresponding physiological centres, 
which form the physiological data of these psycho- 
logical functions. This seems to be the metaphysical 
ground on which this Mantra theory as the varnas is 
based. In the S$risamputika we find that whatever 
word proceeds from the mouth of man should be re- 
garded as a Mantra, the sound (nàda) is the Mantra. ' 
In the Vyakta-bhadvanugata-tattva-siddhi it has been 
said that whatever pure movements of the limbs, pro- 
orth from the Bodhicitta, which is Sahaja, should 












! yah kascit prasaro. vacdih 1 janüanan pratipadyate | 
sa sarvo mantre-rüpo hi tasmád eva prajayate || 
nüdo hi mantra ity uktai sarvesiim tu saririndm| ete. 


Sri-samputika, MS. (R.A.S.B. No. 4851) p. 9(B). 
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all be conceived of as the Mudras, and whatever 
procee om it are all Mantras. 


Closely associated with this Mantra element of 
esoteric Buddhism is the Mudrà element which is 
generally taken to be signs made by the particular 
position of the hands and the fingers. * This Mudra 
element, however, with the Mantra and some other 
esoteric practices, has a deeper significance in the yogic 

-= Sadhana of the Tantrikas, and as the Mantra element 
contains all the secrecy of the potency of sound, the 
Mudra element contains the secrecy of touch as asso- 
ciated with the potency of the physiological system. 
With Mantra and Mudrà the element of Mandala or 
describing the mystic circles was also introduced. 
Though this Mudra element with the Mantra element 
and some other esoteric practices may be traced back 
to the later vedic practices, we have reason to think 
that in the evolution of Mudra in esoteric Buddhism 
. the different postures of the hands and fingers of Sikva- 
muni have something to do, and some of these postures 
do allude to some of the incidents of his life. In the 
University library of Cambridge there is a manuscript 
with the colophon Ssrimac-chaékyardja-sarva-durgati- 
parisodhana-mukhakhydana-prathama-adiyoga- n à m a- 
samddhih with as many as hundred and fifty-eight 
coloured illustrations of the different kinds of Mudras. 
Of these some seem to be purely the posture of the 





— — —— —— — — — 


* suabhava-suddha-bodhicittat ye  khalu  sahaja-vinirmita-nga- 
viksepüs te sarve eva mudra-karah/ye*pi vag-viksepas te`pi mantra- 
prakarah | 

Vyakta-bhüvünugata-tattva-siddhi. MS. (C.L.B. No. 13124) 

p. 90(A). 

Cj. also the Bengali song of Sádhaka Ramprasid,— 

yata suna karna-pute, sakali mar mantra bate, 

kali paticasat-varnamayi varne varne nama dhar 
“Whatever you hear with your cars are but the Mantras of th 
Mother; Mother Kali is of the nature of these fifty letters, and sh 
has her name in every letter." 

z: This Mudra should be carefully distinguished from the Mudra 
or the Mahimudra who is the Prajia or the great woman to be 
adopted in the Yogic practice. 
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hands and fiingers ; some on the other hand illustrate 
the different manners of holding the thunderbolt 
(vajra), the lotus (padma), the bell (ghantà), the sword, 
the conch-shell ($ankha), bunch of flowers, garlands, 
eté. Others again illustrate the manner of offering 
flowers, water, incense, lamp and other materials of 
worship. Some again illustrate the different manners 
of playing on the different musical instruments. All 
these are done with the aim of obtaining final puri- 
fication and final deliverance from the miseries of life. 

Once the portals of Buddhism were flung open to 
let in some elements of Tantricism in the form of the 
Dharani, Mantra, Mudra, etc., all the traditional beliefs 
in Magic and charms and sorceries with all their 
details rushed in and quickly changed the whole ethico- 
religious outlook of Buddhism ; and with the forms 
and traditions of Buddhism and the materials of 
Tantricism grew up the elaborate Tantric Buddhist 
systems. 

(ii) Vajra-yana—The Most Common Name 

Once this esoterism could find admission into the 
Buddhist fold all sorts of popular beliefs and practices 
began vigorously to be incorporated in it. The six 
kinds of Tantric rituals intended for the good or evil 
of anybody (generally known as abhicdra) gradually 
made their way in it, and the five accessories of Tantric 
practices, generally known as the five * M's (panca- 
makaras) also found place in Buddhist esoterism.' But 
the aim of these practices is not always the fulfilment 
of some or other mundane desire (though instances of 
them are not altogether wanting), but these practices 
with their minutest details are said to be undertaken 
only for the attainment of the Bodhicitta, i.e., for the 


eee eee eee — — 

' We do not find any direct mention of these parica-makáras 
in the Buddhist Tantras; but we find sporadic mention of wine, 
fish and meat, ete., but more often we find mention of the panca- 
kama-gunas, and it îs often said that a Sidhaka placed m the 
Prajfio-paya can, without hesitation, enjoy the five objects of enjoy- 
ment for the attainment of perfection. 
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realisation of perfect knowledge and for the uplift of 
all beings. 

This composite system of Tantricism came to be 
known by the general name of Vajra-yana' and from 
Vajra-yana developed the Sahaja-vàna at a still later 
time. * 





' The original name Mantra-yàna is also sometimes used in a 
general sense for the later Buddhist Tantric Schools. 
E.G., mantra-mahaydane tv anuvaksyate, ete. Hevajra-panjika, MS. 
p. 45(B). - 
Also,—mantra-ydnd-nusdrena tad idari vaksyate' dhuná | 
—Advaya-vajra-samgraha, p. 54. 
Also,—Comm. on the Dohükosa of Kanhapada, Verse No. 12. 
—Dr. P. C. Bagchi’s edition. 


* Kazi Dawasamdup in his introduction to the Sri-cakra-sam- 
bhüra-tantra divides this Vajra-yüna into six sects. He says,— 
“The development or ‘fruit’ of the first three (i.c., Sravaka-yina, 
Pratyeka-buddha-yana and Bodhisattva-yaua) is the Vajra-yána and 
Mantra-yán& which is divided into six parts or states; (4) Kriya- 
tantra-yana (Byavhi-rGyud-kyi-thegpa); (5) Caryà or Upaya-tantra- 
ios (Spyod-pahi-rGyud-kyi-thegpa); (6) Yoga-tantra-yina (rNal- 
hbyor-rg). The latter is again subdivided into three; (7) Mahayoga- 
tantra-yana (Maha-yoga or Ma-rGyud-kyi-thegpa); (5) Anuttara- 
yoga-tantra-yana (Anuyoga or (?) Blamed-rGyud-kyi-thegpa); and 
(0) Ati-voga-tantra-yána  (Ati-yoga  hi-theg-pa)."" From what 
source Kazi Dawasamdup described these subdivisions we do not 
know; the general practice, however, is to divide Vajra-yana into 
four classes,—wiz., Kriya-tantra, Carya-tantra, Yoga-tantra and 
Anuttara-tantra. Mr. Waddell describes the first two divisions as the 
“Lower Tantra™ and the last two as the “Upper Tantra". (Lamoatsm 
—p. 152). The Kriyà-tantras and Caryáü-tantras are concerned with 
the rituals, ccremonies, worship of gods and goddesses and other 
practices; but thc Yoga-tantra and the Anuttara-tantra are much 

gher types of Tantras containing the Yogic processes for the realisa- 
tion of the ultimate truth and a discussion on the nature of the 
ultimate truth. As a matter of fact if we go through the Buddhist 
Tüntric texts, we shall find that some of the texts contain nothing 
but the detailed description of the gods anad goddesses and elaborate 
systems of worship and chantings—without having any element of 
yoga or philosophy in them. It is for this reason that to study the 
essentials of the Buddhist Tantras we should concentrate our atten- 
tion more on the Yoga-tantras and the Anuttara-tantras and our 
study is generally based on them. But the fact is that it 1s often 
very difficult to arrange the Buddhist Tantras under the heading of 
these four classes,—for many of the Tantras contain a mixture of 
the different elements. 1 

The doctrines of the Kriyó-tantras and the Carva-tantras were 
meant for the beginners for whom mere rituals and practices were 
prescribed; but the Yoga-tantra and the Anuttora-yoga-tantra are 
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— (A) KALACAKRA-YANA, NATHISM, ETC. 
The Buddhist Tantras are generally divided into 
three schools, viz., Vajra-yana, Kāla-cakra-yāna and 
-Sahaja-yana. We do not know on the authority of ` 
i what texts this division of schools have been made. Of . 
course, these names are often met with in the Tantric 
texts, but the characteristies of the schools have never 
been sufficiently explained, Mahamahopadhyaya 
Haraprasada Sastri in his introduction to Modern 
Buddhism and its Followers in Orissa of N. N. Basu, 
speaks of Nathism as another school of Tantric Bud- 
—  dhism in addition to the three already mentioned above. 
This view of MM. Sastri seems to be based on a popu- 
lar misconception.' The name of Kala-cakra-vana 
also appears to be perplexing. About it Waddell says 
in his Lamaism,—“ In the tenth century A.D., the Tan- 
trik phase developed in Northern India, Kashmir, and 
Nepal, into the monstrous and poly-demonist doctrine, 
the Kàla-cakra, with its demoniacal Buddhas, which 
' incorporated the Mantra-yana practices, and called it- 
, self the Vajra-yana or the * Thunderbolt-Vehicle ', and 
its followers were named Vajra-carya or ‘followers of 
the Thunderbolt.*"* In another place he says,—* The 
extreme development of the Tantrika phase was reach- 
ed with the Kala-cakra, which, although unworthy of 
being considered as a philosophy, must be referred to 
here as a doctrinal basis. It is merely a coarse Tan- 
trik development of the Adi-Buddha theory combined 
with the puerile mysticism of the Mantra-yana, and it 
attempts to explain creation and the secret powers of 


> - 





meant for the advanced Sādħakas who would attain perfection 
(siddhi) through processes of Yoga. Prof. La Vallée Poussin has 
compared these divisions of the Buddhist Tantras with the arrange- 
ment of the Vaisnava-tantras (found in the Padma-tantra) as the 
(1) Jiana-pida, (2) Yoga-piida, (3) Kriyā-pāda and (4) Carya- pada. 
(J.R.A.S., 1901, p. 900). : 
! See Obscure Religious Cults As Background of Bengali Literature 
by the present writer, — — e 
3 Lamaism by Waddell, p. 15. 
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` 
nature, by the union of the terrible Kàli, not only with 
the Dhyani Buddhas, but even with Adi-Buddha him- 
self. In this way Adi-Buddha, by meditation evolves a 
procreative energy by which the awful Sambhara and 
| other dreadful Dakini fiendesses, all of the Kali-type,- 
: obtain spouses as fearful as themselves, yet spouses who 
are regarded as reflexes of Adi-Buddha and the 
Dhyàni Buddhas. And these demoniacal ‘ Buddhas’, 
under the name of Kala-cakra, Heruka, Achala, Vajra- 
bhairava, ete. are credited with powers not inferior 
to those of the celestial Buddhas themselves, and with- 
al ferocious and blood thirsty ; and only to be con- 
ciliated by constant worship of themselves and their 
female energies, with offerings and sacrifices, magic. 
» circles, special mantra-charms, etc. ” ' À 
p From what is said here about the Kala-cakra-vàna 
> X á | s... . 23 a 
~- it seems that it is also a phase of Vajra-yāna with a 
. predominance of the terrible gods and goddesses whom 
Waddell has styled as the *demoniacal Buddhas’. 
But we do not understand the relation of this terrible 
aspect of Tantric Buddhism with the name Kala-cakra 
given to it. The word Kala-cakra means the wheel of 
time. Its Tibetan synonym “‘ Dus-Kyi-’ K 'or-lo ” 
also means the circle of time. MM. H. P. Sastri 
. explains the word in the following way :—“ What 
ts Kala-cakra-yana? The word Kala means time, 
X death and destruction. Kala-cakra is the wheel 
of destruction, and Kala-cakra-yana means the vehicle 
for protection against the wheel of destruction. " 
A MSESN G have at our disposal a text of the title of Sri- 
Kkàla-cakra-tantra." As far as our knowledge of the 
Buddhist Tantric texts goes, we have not found any 
other text belonging to this Kala-cakra class. A study 
of the text does not confirm the statement that Kala 
cakra-yana is that school of Tantric Buddhism which 
VIbid.,-p. 181. Cae x > TE 
* Modern Buddhism, etc. Intro., p. 8. 
* Preserved in the Cambridge University Library (Cambridge 


; - MS. Add. No. 1864). 
^ O.P. 105—10 














introdiseed the ro Mt Buddhas in its fold,—at least 
a = it is not the main characteristic through which the 
school should be recognised. In the beginning of the 
‘text we find | that King £ Sucandra approached the 
- J  . -Omniscient Lord Buddha with salutation and asked of 
him the yoga of the Sri-kala-cakra which i$ the way to 
i salvation of all people of the Kali age.' Then the Lord 
.- replied that this secret of yoga is unknown to all, it is a 
system of Yoga which, with alli its accessories of Mandala 
SER, (magic circle) and. consecration (abhiseka), is explained 
T s^ within this very body, and the Lord then explained 
how all. the universe with all dts objects and localities 
are situated in the body and how time with all its 
varieties (viz., day, night, fortnight, month; year, etc.) 
, are all within the body in its processes of the vital . 
wind (prana-vayu).* In the body of the text Sahaja 
has been fully explained and the details of the sexo-. 
yogic practices for the attainment of the Sahaja have 
also been described, The only thing that strikes the 
reader is the stress given to the control of the vital 
winds (prana and apama) and to the results attained 
therefrom ; we find detailed discussions of how even 
the different diseases are to be "cured by the control of 
this Prana and Apana. This theory. of Kala-cakra has . 
very soundly been discussed in the sixth chapter of the 
Tantra-loka of Abhinava-gupta and a perusal of the 
text will convince the' reader that the explanation of 
Kala-cakra as given in the Sri-kala-cakra-tantra is just 
the same as described in the Tantra-loka. The whole 
chapter of the Tantra-loka is devoted to the exposition 
of the doctrine of Kāla (time) and the process of keep- 
ing oneself above the influence of the whirl of time. - 
Here also time (kala) in all its phases (day, night, | 
fortnight, month, year, ete.) has been explained with 
reference to the funetions of the vital wind. (prana and. 


~~. 








' MS. (Cambridge “Add. NG? 1364) p. 1(B). "o. 
3 ` dehamadhye samastami yogar M od — nara- 
f N pate mandalam cá'bhisekam 1] 4 id., p. 
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apana) spread through the whole nervous system, and 
the process of controlling tinie is to control the vital 
wind in the nerves through, yogic ` practices. 


.The nature of Lord Sri-kala-cakra becomes clear 
‘from: the Laghu-kàla- -cakra-tantra-rája-tikà, entitled’ 
the Vimala-prabha. Here he is saluted as of the nature 
of Sünyatà and Karuna; in him there is the absence ` 
of the origination and destruction of the three worlds, - 
he is an unification of the knowledge and the know- 
able-; goddess Prajna, who is both with form and 
without form, is embraced by him ; he is bereft of 
origination and. change,—he is immutable bliss bereft 


. of all lower pleasure ; ; he is the father of the Buddhas, 


possessing the three Kayas, the knower of the three 
times (i.e. the past, present and future), the Omni- 
scient,—the ultimate and original Buddha—the non- 
dual Lord. By an examination of these descriptions 


L of the Sri-kala-cakra it will be found that there is no 


- difference between the conception of this Lord Sri-kala- 
cakra and the Lord Vajra-sattva described hereafter. 
Again the aim of the Kala-cakra-tantra as professed 
here is no mundane benefit ; on the other hand, like 
‘all other Buddhist Tantras it also professes the attain- 
ment of perfect.en ightenment, not only for the self but 


—1T0r all the beings, to be the final aim. 


D That the conception of Kala-cakra is substantially 


The same as the conception of Vajra-sattva and that 


‘ala-cakra-yana is not a distinct school of Tantric 
` Buddhism, but æ particular name for the Vajra-yana 
school, will be clear also from the text Sekoddesa-tilca, 

` which isa commentary on the Seloddesa sec tion of the 
_ Kála-cakra-tantra. "There it is said that the ultimate 
“immutable and unchangéable one, remaining in the sky 
like dharma-dhatu (the element underlying all the 

.. dharmas) à is called Kala ; it itself is the immut: able know- 
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ledge. Cakra implies the unity. of the TEN kinds of 
existence—the manifestation of Kāla. It (the Cakra) is 
the body of the . Lord—point-like, containing the 
potency of the existence of the universe. Kala-cakra, 


‘therefore, implies exactly the same as the unity of 


Prajna and Upaya.’' à 

Every syllable of the word Kala-cakra is said to be 
pregnant with a meaning. "Thus, the syllable ‘ka’ 
means causality (karana), ‘la’ means ‘cosmic re- 
absorption’ (laya), * ca" means the unsteady mind, and 
‘kra’ means the series of event or the process.” Kala, 
therefore, means the state of absorption in the original 
cause-potency, this is the state of Sünyatà ; it is the 
pure consciousness or the principle of subjectivity. 
Cakra on the other hand means the principle of know- 
ability, or the cycle of the world-process (jnreya-kadram 
jagac-cakram — jüeyam traidhatukam ananta-bhdva-- 
laksanam cakram), which is also the principle of 
Upaya. Kala-cakra, therefore, means the absolutely 
unified principle of Prajña and Upaya.* We shall 
presently see that the conception of the Lord Vajra- 
sattva, the Godhead of Tantrie Buddhism, is also 
exactly the same. Sometimes we find in the Kāla- 
cakra-tantra salutation to Lord Sri-kala-cakra in the 
very manner in which Lord Vajra-sattva, the Lord 
Supreme, is saluted in most of the Buddhist Tantras. * 
This Kala-cakra is the Bodhicitta ; he is the ultimate 


! Schoddesa-tika, p. 8. Cf. also,— 
karund-sinyata-mirtih kalah sarivrti-rüpini | 
éünyatü-cakram ity uktari kala-cakro'dy OUS CENAN | 
Ibid., p. 8 


* kükarat kürane sinte lakàárál lauyo'tra vai | 
cakarae cala-cittasya krakarat krama-bandhanaih | 
Ibid., p. 8. 


? As for the unification of Prajna and Updya see injra. 


*namas te küla-cakráya sarvaé-varana- hünaye | 
paramà- -lsara-sukhá-pürna jfiüána-káya namo'(a sic.) stu te || 
&iünyatàü-karunü-bhinnam bodhi-cittarn yad aksaram | 
tena sekena me natha prasidam kuru sümpratam || ete. 
Sekoddesa-tika, p. 24. 
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immutable substance in the form of motionless great 
bliss (acintya-mahasukha). ' 
The Sahajiya school is an offshoot of Vajra-yana. 


- 


There is no exclusive literature belonging to Sahaja- ` 
yàna,—on the other hand, the Sahajiva poets of the ` 


Dohàs and songs recognise the well-known texts of 
Vajra-yana as their authority. The exponents of the 
Sahajiva school put the whole emphasis on their pro- 
test against the formalities of life and religion. Truth 
is something which can never be found through mere 
austere practices of discipline, neither can it be realised 
through much reading and philosophising, or through 
fasting, bathing, constructing images and worshipping 
gods and goddesses and the innumerable other para- 
phernalia of rites and rituals prescribed in Vajra-yana ; 
it is to be intuited within in the most unconventional 
way through the initiation in the Tattva and the prac- 
tice of yoga. This makes the position of the Sahajiyas 
distinct from' that of the Vajra-yanists in general. 
The name Sahaja-yána seems to be doubly signifi- 


eant; it is Sahaja-yana because, its aim is to realise the 


ultimate innate nature (sahaja) of the self as well as of 
the dharmas, and it is Sahaja-yana also because of the 
fact that instead of suppressing and thereby inflicting 
undue strain on the human nature it makes man realise 
the truth in the most natural way,—i.ec., by adopting 
the path through which the human nature itself leads 
him. What is natural is the easiest ; and thus Sahaja, 
from its primary meaning of being natural acquires the 
secondary meaning of being easy, straight or plain. As 








namah $ri-kàla-cakráuya sSünuatà-haruna-tman:t | 
tri-bhavo-tpatti-ksaya-bhüvo jrdana-jneyatka-murtaye 
süküara ca nirakrtir bhagavati prajna tayda lingitah | 
utpada-vyaya-varjito” ksara-sulcho hasya-di-saukhyo-ji ite f 
buddhanam janakas tri-kdya-sahitah traikaluye-sammvedaka? 
sarvajnah paramda-dibuddho bhagavan vande tam eva dva 
| Beginning of the Lagshu-kala-cal, ra-tantra-raja-tiha (entitled 
Vimala-prabha, MS. R.A.S.B. No. 4727).  ^* 
As for the salutations to Lord Vajra-sattve see infra, Ch. IV. 
! Sekoddesa-tiká, p. 8, also, p. 8. 
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he Sahaya: school has been studied by the present 
writer in a comprehensive way in another work, entitled 


| Obscure Religious Cults As Background Of Bengali. 


Literature, he does not propose to deal with it into | 
further detail here. 


(B) GENERAL CH I OT IETICH Or VAJRA-YANA 


Vajra-yana or the * Adamantine way’ is really the 
way or means for the realisation of the Vajra-nature 
or the immutable and impenetrable void-nature of the 
self as well as of the dharmas.' But the scope and 
characteristics of Vajra- -yana have not been satisfac- 
torily explained in any of the Tantric texts. The Sri- 
samaja, which is credited by some to be the earliest 
authoritative text on Vajra-yana, explains Vajra-yàna 
as the means which has recourse to the five families 
(kulas) of the Bodhisattvas, viz., Moha (presided over 
by Vairocana with his Sakti Vajradhatvisvari), Dvesa 
(presided over by Aksobhya with his Sakti Locana), 
Raga (presided over by Amitabha with his Sakti 
Pandara), etc.; but these kulas have always their | 
foundation on the Vajra or the $ungyata.^ Thus, accord- 
ing to the Sri-samaja, the school that grew with the 
system of the five families, the Kulas, of the Bodhi- 
sattvas is the Vajra-yana school. In the Sadhana- 
mala we find some characteristics of Vajra-yana ex- 
plained in connection with the Sadhana of Vajra- 
tara. Here the Sadhaka takes the resolution before the 
Cakra of the goddess that he will remove all the evils 
(papa) in him—will hold in high. regard all the merits 
(kusala) of all the Buddhas, Bodhisattvas, Aryas (the 
reverend) and of all the Prthag-janas (ordinary men)— 
will develop all his merits which will lead him to 
transcendental (ewuttarg) perfect enlightenment (sam- 





E 1 Vide infra, Ch. Iv. 
3 moho dvesas fathà rigah sada vajre ratih sthità | 
upüyas tena budd ünür vajra-yénam iti simrtam || 
Sri-guhyasamája-tantra, p. 154. +- 
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_bodhi) ; he will take refuge in Buddha, the supreme 
one of all men,—to Dharma including the whole | 
Mahayana, to the Sangha,—the assembly of the immu- 


table Bodhisattvas ; he will attain Lranscendental per- 


fect enlightenment for all the beings—for their good,— 
for their happiness,— for. establishing them in the ele- 
ment of nirvüna and in the wisdom of the Buddhas,— 
and for all these he is going to adopt the path of trans- 
indental perfect enlightenment,—and that path is the 
Vajra-yàna. ' In another place also, the attainment of 
Bodhi through all the seemingly unmeaning practices, 
rites, ceremonies, mantras and meditation is professed 
to be the aim of Vajra-yàna.^ In the Jüüna-siddhi of 
Indrabhüti it has been said that the Vajra-yána has 


been explained in innumerable yoga-tantras, those 


fools who do not know of it whirl in the sea of exist- 


ence. ° Vajra-yàna is compared to the raft by which 
one is to cross the ocean of existence, which is full 
of the snares of false subjectivity. ' In the Guhya- 
siddhi of Padmavajra Vajra-yana is characterised as 


_ the transcendental path which is the unity of all the 


` religions, the doctrines: of Vajra-vana are the most 
secret ;—it is a religion of non-substantiality and 
purity, —it has got no parallel. ' 

But all these are mere cursory descriptions none 
of which suggests any correct definition of Vajra-yana. 
In fact, Vajra-yana cannot be defined ; for it incorpor- 
ated within it so many heterogeneous elements and 
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| 7 eso*ham Nivtara camdshi-sambodhi-marg ram asrayame yad uta 
vajra-yanam]| - = 
a. Sadhana-mdla, Vol. I, p. 225. 


dhana-méla, Vol. II, p. 121. 
> £ to Vajra-yana Works, p. 31 (G.O.S.). 
— kalpani-jala-parnasya Samsdarasye mahe-dadheh | 
vajra-yanam samdruhya ko và param eamisuatt 
` Ibid.. p^. GN, 
PLETT 0. C117 19 s....... e Uajra- ynn anuttarar | 
- sarva-dharma-samekatu: uan uat (vaga bhasitam prabhas 
aho guhyd-tigthyas a vajra-ydnasya desana | 
nihsvabhavasya suddhasya vidyate yasya nop 
` Guhya-tiddhi, MS. "p. 6(A). 
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practices that any attempt at strict definition must be 


‘futile. We occasionally find in it all the six Tantric prac- 


^ 


tices technically known as abhicara, viz., marana (i.e., 
killing), mohana (enchanting), stambhana (paralysing), 


vidvesana (rendering harm through animosity), ucca- ' 


tana (removing or driving away) and vasi-karana (sub- 
duing), carried on with the purpose of fulfilling the sel- 
fish desires. Again, there are the elaborate methods of 
worshipping the gods and goddesses, making their 
images or paintings, chanting of the gathas (verses) 
and the Mantras, the culture of the pdramitds, the 


application of the Mudras, and drawing the mystic: 


circles, the practices of Hatha-yoga as well as of the 
contemplative yoga-system found in the canonieal 
texts like the Visuddhi-magga, etc., And last but not 
the least, the sexo-yogic Tantric praetices.' We need 
not here enter into the detail of these heterogeneous 
practices, the mere enumeration and illustration of 
which are not likely to throw any light of any kind. 
Let us only notice here how these innumerable practices 
have been given a Buddhistie colouring. 

In spite of this heterogeneity of elements the most 
striking feature of Vajra-yana, which justifies the 
general name given to it, is the use and function of the 
idea of Vajra. Vajra, as we shall. presently see, is the 


! Often we find mention of the rules of strict discipline, the 
development of the paramitas, but often the Vajra-yanists declare that 
there cannot be anything evil for the Vajra-yünist,—no work not to be 
done,—neo food not to be taken, no waman not to be enjoyed. Often 
it is rather commended that a Vajra-yanist should steal the pro- 
perties of others, always tell the lie, kill all the beings, cat everything, 
should enjoy all women, whatever relation she may be. 

para-sva-haranam kiiryat para-dara-nigevanam | , 
vaktavyari ca mresü-valqyam sarva-budifdhün ca ghatayet |) 
ga f... ........... eee DINI 2L eee eee ee ene eee een ee 


peya-peyam tathā mantri kurydan naiva samāhitah | 
Advaya-siddhi, MS. (C.L.B. No. 13124) p. 36(A). 
Cj. also Sriguhtya-samüjg-tantra, p. 125, p. 08, p.20. ete. 
" w * ' (G.O.8.). 
Krsna-yamdari-tantr¢d. MS. (R.A,S.B. . No. 9964). p 20 (B), 
quoted in the Catalogue of Sans.Buddhist MSS. in ` j 
ol. [, p. 150. > 
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B > - 


SCHOOLS OF TANTRIC BUDDHISM 81 


void (sinyata)—and in Wajra-yana everything is 
Vajra—ie., perfect void. In worshipping a god, the god 


. is thought of as of the Vajra-nature, his image is Vajra, 


—the worshipper is Vajra, the materials of worship are 
Vajra, the mantras are Vajra,—the processes are Vajra 
and everything is Vajra. This Vajra, as we have 
already said, often serveS as the stamp of the Vajra- 
yana. In the Kriyàá-samgraha-nàma- panjika the names 
of the goddesses are generally Vajra-rüpini, Vajra- 
bhaskari, Vajra-humkari, Vajra-vilasini, Vajra-mohini, 
Vajra-khecari, Vajrasani, Vajra-rasani, Vajra-trasani, 
Vajra-sparsini, | Vajra-cetani, | Vajra-virasini, Vajra- 
vikasini, etc.' - It should also be noticed that the 
supreme goddess is also called Vajresvari, or Vajra- 
dhütvisvari or Vajra-varahi. In the rites and worships 
we find mention of the articles incense, lamp, conch- 
shell; bell, perfumes, flowers, garlands, sisamum (tila), 
grains (yaba), seat (asana), flag, jar, cloth, ornaments, 
fried paddy (laja), unboiled rice (aksata), offerings 
(arghya and añjali), the five preparations from cow- 
milk (panca-gavya), the five sweets (pancd-mrta), etc., 
but all of them invariably bear the stamp of Vajra. ` 

There is laughing (hasya), artistic gesture and move- 
ment (ladsya), music, dancing, playi ing on musical in- 
struments—everything of which is Vajra. We need not 
multiply the instances. If we examine the Ariya- 
samgraha we shall find nothing there which has not 
the determinant Vajra before it. Almost same ts the 
case with the Sddhanas of the Saddhana-mala. It was 
the peculiar idea of the Vajra-yanists that anything 
that bears the epithet vajra before it, necessarily le ads 
one to the realisation Of the void-nature of the self 
and the dharmas. We have seen that even the woman 








P -- N 
to be adopted for the yogic practices was called the 
vajra-kanya or the ‘thunder or, void girl,” and so ıt 
a — — š ll... — 
` Ch. HI. MS. pp. 20-21. = 


? Vide Ibid., pp. 38-40, 99, etc. 
Cj. also SAdhana-mala, pp. 15-19, 321-22. 


O.P. 105—11 
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is in the fitness of things that the vehicle (ydna) itself 
should be called the Vajra-yāna. 

' It is very interesting to mote how in the popular 
practiees and worship of gods, goddesses and even of 
ghosts and spirits the ideas of Mahayana Buddhism 
lie interspersed. Thus in the selection of the ground 
for a monastery, forty gods and goddesses are to be 
meditated on and worshipped in the four quarters. 
These are,—Pramudita, Vimala, Prabhakari, Arcismati, 
Sudurjaya, Abhimukhi, Durangama, Acala, Sadhumati 
and Dharmamegha (i.e., the ten Bodhisattva-bhümis) 
in the east facing th ewest ; again the ten gods of the 
nature of the ten püramitàs, viz., Dana (charity), Sila 
(good-conduct), Ksanti (forbearance), Virya (energy), 
Dhyana (meditation), Prajiaé (wisdom), Updaya 
(means), Pranidhi (concentration), Bala (strength) and 
Jñāna (knowledge) in the south ; again ten in the west 
facing the east, viz., Ayuh (life), Citta (mind), Paris- 
kara (cleanliness), Karma (deed), Upapatti (birth), 
Siddhi (perfection), Abhimukti (that which is facing 
perfection), Pranidhana (concentration), Jnana (know- 
ledge), and Dharma-va$ità (control of the dharmas) ; 
and ten goddesses in the North facing the South of 
the nature of the ten Dharanis,—viz., Vasumati, 
Ratnastha, Usnisa-vijaya, Marici, Parna-savari, Aneka- 
mukhi, Janguli, Cunda and Prajüa-vardhini, Sarva- 
buddha-krosati.^ In the description of gods and god- 
desses we find that as they hold Vajra (thunder), 
Khadga (sword), Pasa (noose), Padma (lotus), etc., so 
also they hold Prajna-pustaka (the book of knowledge), 
Bodhi-vrksa (the tree under which knowledge was 
obtained), etc. In connection with making the bricks 
for constructing the house it has been said that the 
brick must be thought of as a mass of nectar and then 
it should be sprinkled with the auspicious water of the 
jar and worshipped with the five presents (pañco- 


: 'K riyü-surigraha-nüma-pan jika. 
MS. pp. 6-7. 
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pahāra) and thus it should be purified ; and then they 
should be meditated on as follows : — This whole world 
is of the nature of the Tathagatas ; the Tathagatas are 
of the nature of essencelessness—and therefore, the 
whole world is also of the nature of essencelessness, ” * 

In the Sadhanas of the Kriya-samgraha in the form 
of worship and the muttering of various Mantras the 
fundamental aim of producing the Bodhicitta and of 
relieving the whole world is not lost sight of. Here 
also we find that through all the Mantras, Mudra and 
Mandala and all other rites and ceremonies the 
 Sàdhaka is bent on realising the nature of his citta as 
luminous by nature (prakrti-prabhasvara), as the im- 
mutable void (vajra); after the realisation of the self 
as the void, he identifies himself with all the objects 
of the world and becomes one with all." Even in 
constructing the image of a god and in establishing it 
with religious ceremony and in worshipping it with all 
the elaborate paraphernalia the aim is professed to be 
the attainment of the Bodhicitta. 

If we analyse the Sddhanas of the Sadhana- 
mala, we shall see that the ideas of Buddhism are inter- 
spersed with polytheistic idolatry. Let us, for instance, 
examine the Vajra-sana-sadhanam. Here, first, the 
ord Supreme should be thought of with the five 
Tathagatas, and then flowers are to be offered. Then 
the five Tathagatas and their Saktis are to be saluted 
and flowers, incense, lamp, and other offerings are to be 
presented to them. Then the Sadhaka is to meditate 
on the four Brahma-viharas, e.g, universal friendship 





— (maitri), universal compassion (karunā), sclf-content- 


ment (mudità) . and absolute indifference (upe lesa). 
Then he should think in his heart the lunar dise trans- 
formed into the letter ‘a’ and on that the syllable 





— — — — - 


! tathüágato qyat-svabhüvas tat-svabhdvam dam: jagat | 
tathágato nih-svabhdaávo nih-svabhavam “laya rasat 


Ibid., MS. p. 2 
P Tbid., PP. 45-50. 





P . 





‘hurm’ of the colour of gold and then think of the 

uru, Buddhas and the ,Bodhisattvas emanating from 
the rays of that ‘hum’. These Guru, Buddha and 
Bodhisattvas should then be worshipped ; then follow 
‘the confession of sins and the acceptance of the merits ; 
then follow the taking shelter to the three jewels, e.g., 
Buddha, Dharma and Sangha, and the adoption of the 


path followed by the Jinas (the self-conquered) and 


then the production of the Bodhicitta. "Then follows 
the meditation on the void (Sinyatd), and then the 
realization of the nature of all the dharmas as essence- 
less and the realization of the self as luminous, of the 
form of the immutable Bodhicitta ; for the stabilization 
of this state the following Mantra should be chanted,— 
“Naturally pure are all the dharmas, and by nature 
pure am I ! " After this follow the other details of the 
Saàdhana.' This in general is the nature of many of the 


Südhanas that are collected in the Sadhana-mala. It 
Ç T 


' Sidhana-mala, Vol. I (G.O.S.), pp. 18-19. In the Khasarpana- 
sidhana we find that first of all Lord Eae pape should be saluted 
and worshipped; then the Sadhaka should confess his sin before the 
Lord and take the vow that he will follow the merits of the Buddhas, 
the son of the Buddhas (i.¢., the Bodhisattvas), the reverend ones 
and others and develop them to perfect enlightenment; then as usual 
he takes refuge in the three jewels of Buddha, Dharma and Sangha. 
Then he takes the resolution of producing the Bodhicitta for the 
well-being and deliverance of all, and adopts the path followed by the 
Sugatas and their followers. Then he should think of the world of 
static and dynamic as all void and place himself in the void with the 
Mantra, ‘om I am of the nature of the immutable knowledge of the 
void.” Then he should realise that all the dharmas are pure by 
nature ond he too is pure by nature and then he should read, 
‘Naturally purgare all the dharmas, pure am I by nature—amen !’ 
Then the Sódhaka should realise himself as pure consciousness 
(iijfiüna-máütràü-tmaka) and then think of a lotus of the colour of the 
universe (visva-varne-karnala) transformed as the syllable ‘par’ 
and on that a clear lunar dise emanating from the letter *a" and 
on that the syllable *hrib' which is radiating rays which cover the 
sky; und then see all these terms formed into a full-blown, variously 
decorated lotus with its seed within. Then the self should be medi- 
tated on as the transformation of all these and as the Lord himself; 
and then follows che list of the gods and goddesses with the detail 
of their descriptions and the order in which they should be meditated 
on by the either side of the Lord with their Bilas and Mantras, ete. 





SCHOOLS OF TANTRIC BUDDHISM 85 


is remarkable that many of the Mantras here are 
nothing but the well-known doctrines of Mahawana 
Buddhism with the addition of an * orn’ or ‘ phat’ or 
*svühà ', etc.,' with them. Another remarkable feature 
of these Sddhanas is the construction of the mental 
images of the lunar and the solar discs with the 
scheme of the colours and the various lotuses often 
with full decorations forming the canvas, as it were, 
for the objects of meditation ; this seems to be signi- 
ficant from the yoga point of view. 

















Mantras, as we have already noticed, are:— 
Fige om — — —— frnako" ham ! 
i at om — — sarva-dharmdh svabhava £uddho' ham | 
other Mantras like — 

(i) om — — 

(ii) orm dharma-dhatu-svabhava-tmako*ham| ete. 
are also found. 








| | CHAPTER IV 
THE THEOLOGICAL POSITION OF THE 
‘TANTRIC BUDDHISTS 


We have said in a previous chapter that the most 
important and the most interesting study in the Bud- 
dhist Tantras is that of the gradual transformation of 
Mahayanie ideas into an esoteric theology and the 
association of the esoteric Yogic practices with them. 
We repeat here that it may not be a fact that the prac- 
tices are there solely because of this theology ; on the 
contrary we are inclined to postulate great influence 
of these practices in evolving the doctrinal theology 
through the gradual transformation of the Mahayanic 
ideas. Let us now have some idea about the transform- 
ation of some of the main Mahayanic thoughts into 
Tantric esoterism. 


(1) Vajra And Vajrasattwa. 

In the transformation of the ideology of Maha- 
vàna into Vajra-yana the first thing to note is the trans- 
formation of the idea of Sunyata into the idea of Vajra. 
The word Vajra, commonly rendered as the thunderbolt, 
is taken here to connote the immutable adamant- 
ine nature of «the dharmas. It has been said,— 
“Stinyata, which is firm, substantial, indivisible and 
impenetrable, incapable of being burnt and imperish- 
able, is called Vajra."' To realise the Vajra nature 
of things is, therefore, to realise the ultimate void 
nature of things. Some of the most important Man- 
tras of the Vajra-yànists are,—“ I am of the adaman- 
tine nature, which is Sinyataé-knowledge.”* “All the 





*dydhark sdram asousiryam acchedya-bhedya-laksanam | 
adàhi avindsi ca $ünyatà vajram ueyate | 
Advayt-vajra-samgraha, p. 87 (G.O.S.). 

Cj. abhedyam vajram ity uktam, Hevajra-tantra, MS. p. 2(A). 
Cj. also,—siinyati* vajram ity uktam, Jvâlāävali-vajra- mālā- 
tantra. — MS., H.N., No. 47, p. 1(B). 

* om sinyata-jidna-vajra-svabhavd-tmako*ham | 


| 
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dharmas are of the adamantine nature, I am also of 
the adamantine nature. " ' 

We have seen before that the word Vajra-yana, 
which is the name for Tantric Buddhism in general, 


‘really means the Sinyata-yana—the path of void 





which is the adamantine path. We have also seen that 
this Vajra served as the stamp, as it were, of the 
Tantric Buddhists, showing thereby that the aim of the 
Vajra-yanists in and through al! the paraphernalia of 
Mafitras and Tantras was nothing but the realisation 
a adamantine void-nature of the self and the not- 











Who is then the Vajra-sattva? He is the Being 
of adamantine substance—the ultimate principle as the 
unity of the universe. It has been said,—" By vajra 
is meant Sünyatà, and by sattva is implied pure eon- 
sciousness ; the identity of the two follows from the 
nature of Vajra-sattva.”* Here it seems that the 
ultimate principle of the Vijianavadins as pure con- 
sciousness (vijnmpti-matrata), which is pure know- 
ledge and as such identical with Sünyatà in the form 
of the absence Of subjectivity and objectivity, is the 
Vajra-sattva. It has again been said, ^ Sünvatà is said 
to be Vajra, and all manifestation in form is said to 
be sattva ; Vajra-sattva implies the unity and the 
identity of the two. "' In other words the Vajra-sattva 





is the Abhüta-parikalpa of the Vijüanavádins, where 
both Sünyata-and the world-manifestation remain un- 


i ly unified. But the fundamental departure 
of the Tāntric Buddhists from the standpoint of thi 


Vijhanavadin Buddhists is that the ultimate prin iple 


— — — Bum. e — — 


‘poini-trakdh sarve-dharma ient wko" han 
s vajrenn sünyatâ prokta sa ffi ev iim. ora trar 
tadaitmyam anayoh siddhan: vojri- sotto stat! 
Advaya-vajra-samgroha, p. 24. 
^ dán anta vajrar ityuktarn bdgrmah aattcartieacyea!l 
tüdátmuaim anayor dikya Cayre-rot! iti armari 
Jvalivali-veira-wmdlad-tantre. MS. B.N. ^ Na 
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of the Varm yawists, however negatively it might have 
sometimes been described, was tacitly conceived and 
more often frankly described as a Being—sometimes as 
the personal God, the Lord Supreme. Though the 
Vajra-sattva is free from all existence and non-: 
existence, he, nevertheless, is endowed with the potency 
of all form and existences and is himself the embodi- 
ment of loveliness.’ ~ 

This Vajra-sattva, as the Lord Supreme of the 
Tantric Buddhists, representing a monotheistic con- 
eeption of the Godhead, has variously been described 
in the Buddhist Tantras with all sorts of positive and 
negative attributes. He is the Bhagavan as he possesses 
all the six excellences; or he is called the Bhagavan as he 
possesses bhaga which means that which breaks or re- 
moves; Sunyata or Prajna removes all afflictions and 
drives away the Mara and so $ünyata is called the bha- 
ga.* He is saluted as the Sünyatàa-essence, transcending 
all imagination, omniscient, embodiment of pure wis- 
dom. He is the abode of all merits. ail is of the nature 
of all the beings.* He is the Being without origination 
and destruction, the all-good, the ibpulfiftibstance of all, 
the enlightened one—including in him all the static and 
the dynamic.* Perfect knowledge is his only eye, he 
is the stainless embodiment of I owiedge. pure, all- 
pervading, the subtle seed (of all creation), the 
immutable.’ He eternally belongs to all the elements, 
to all the beings—he remains pervading all the bodies 
in the form of the flow of consciousness (citta-dhàra) ; 


! bhüvàü-bhüva-vinirmukto vajra-sattvah  sucintitah || - 
sarva-kara-varopetah asecanaka-vigrahah | 
Pafica-krama, MS. p. 27(A). 
? bhanjanarh bhagam ākhyātarh klesa-mara- di-bhanjanat| 
prajna-badhyas ca teklesas tasmat prajna bhago'cyate || 
Hevajra-tantra, MS. R.A.S.B. 
? Prajno-piya-viniscaya-siddhi, Ch. III, Verse 9. 
* Ibid., Ch. V, Verse 45. 
: J iána-siddhi, p. 84. 
* jidnaika-caksur amalo jnana-mürtis tathagatah | | 
niskalah sarvago vyàpi süksma-vijam anüsravah 
Quoted in the Jüüna-siddhi, Ch. XV. 
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he is immutable, unthinkable, pure, passionless, perfect 
void like the sky, free from existence and non- 


existence.’ He is sometimes spoken of as of the 
nature of infinite bliss (mahasukha) ; this, we shall see 


later on, is a great innovation which moulded the 


whole Tantric System in a different form. * Pos 
The idea of the Dharma-kaya Buddha, discussed 


before, may be recalled in connection with this idea 


-of the Vajra-sattva. The Dharma-kaya of the Maha- 


yanists seems to have been replaced by this Vajra-sattva 
or the Vajra-kaya of the Vajra-yanists. The Vajra- 


kaya has often been identified with the Dharma-kaya, 





me yr Sri-uajra-mandala-lañkara, quoted in the Jšñana-#iddhi, p. 854. 
Descriptions of this type abound in the Buddhist Tantras.. In the 
ya 


ta-bhavanugata-tattva-siddhi the Lord Vajra-sattva is saluted as 
' the Lord to be realised by the individual soul, the Lord without 


parallel, all-moving. all-pervading, the only doer, the only destroyer, 
the Lord Supreme over the world, the revealer of potentialities.— 
pratyatma-vedyo  bhagavün upama-varjitah prabhuh| 
sarvagah sarva-vyapi ca karta hartā jagat-patih || 
$ri-man vajra-sattvo’sau vyakta-bhava-prakésakah | 
—— MS., C.L.B., p. 91(A). 
Elsewhere he is saluted as the Sümyatà-essence, free from all con- 
structive imagination, producing right knowledge; he is perfect wisdom 
personified, he is the remover of illusion, the preacher of the pure 
truth, born of the non-essential nature of the dharmas; he is Bodhi- 
citta, from him come all the perfectly enlightened ones, all the 
Bodhisattvas, all truth and all the highest moral virtues. He repre- 
sents the three jewels, the great way to salvation, the reality in all 
the static and the dynamic, he is all that are the transformations of 
the three elements.— 
namas te Sinyatd-garbha sarva-sankalpa-varjita | 
' sarva-prajndna-sandoha jüüna-mürte namas tu te | 
jagad-ajndna-vicchedi suddha-tattva-rtha-desakah | 
dharma-nairat mya-sambhita vajra-sattva namas tu te 
^ ratna-trayam mahayanane tattva-sthdvara-jangamarnm | 
trai-dhatukam idan sarvar jaged-vira namas tu ti 
Samputikü, MS. (R.A.S.B. No. 4554), p. 12(B). 
Cf. nlso,—suvisuddha-imaháajnánam sarva-deva-svaripakasn | 
^  vajra-sattva iti khyadtam param sukham udahrtam 
svayambhuüu-rüpam etat tu dharma-kdiya-svartipakam | 
tasyaiva sahajd prajñā sthitd tadgata-ripint 
Ibid., MS. p. 48(B). 
? sa caica sarva-bhüvena sarvada samavasthitah | 
anüadi-nidhanah sattvo vajra-sattvah param «iul han 
Quoted in the Jiifna-siddhi, Ch. NV. 
Cj. also,—Advaya-samata-viraya. 


O.P. 105—12 
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but often ‘this Vaja REA has been conceived as a 
fourth body added to the three kayas of the Maha- 


- yānists ; in the Sahajiya sect, or the Sahaja- -yana, which 


is a mere offshoot of the Vajra- -yana, the Vajra-sattva 
or the Vajra-kaya has been transformed into the 
Sahaja-kaya, which is decidedly a fourth body con- 
^ceived above the Dharma-kaya. I 

A little thought over the nature of the Warn chtiva 
discussed above will reveal that the conception of this 
Vajra-sattva is almost the same as the monistic con-- 
ception: of the godhead variously coneeived in Hindu- 
ism. -Itis a well-known fact that Mahayana Buddhism 
was gradually coming closer and closer to the Upanisad- 
ic ideas and that many Vedantic ideas were tacitly 

mplied in the Sanyavada and Vijnanavada doctrines. - 

e have also hinted before how the Mahayanic idea 
of tie Dharma-kàya came nearer to the idea of a mono- 
theistic godhead in popular faith. But what was 
tacitly implied in Mahayana was. fully developed, 
consciously or unconsciously, by the Vajra-yanists. 


- The monistic conception | of the Brahman is already 


there in the conception of the Dharma-kiya Buddha, 
and this conception finds its full expression in the con- 
ception of the Vajra-sattva, who is pure consciousness 
purged off of- all the impurities of subjectivity and 
objectivity ; ; he is pervading the whole universe—the 
inner principle of all dharmas—the unity in diversity ; 
he is a Being of infinite wisdom and merit, possessing 
universal compassion—he is the Lord Buddha. 

As a matter of fact, this Vajra-sattva is generally 
taken in the Buddhist Tantras as the Supreme Being 
and many of the Tantras begin with salutations to this 
Lord Supreme in terms which are equally applicable 
to the Brahman also.’ It is also interesting to note 

! Cf. the salutation at the beginning of the Parca-krama : — 

trailok — qasqa gagana-samagatam sarva-bhava- 

svabhavar 


durbodhari durvicaram sva-para-hitutamam vydadpinanm nir- 
ü nimittam | 


£ 
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- — that all the Buddhist Tantras of the Sangiti-type ' open 
M wn with a galaxy of the Buddhas, Bodhisattvas and in-. - 
J. numerable other heavenly, terrestrial as well as ghostly 
beings assembled tó listen to the words of the Lord 
Supreme, who is none but the Vajra-sattva. *_ š 
+The most striking feature of Vajra-yana associated ` 
| with the conception of the Vajra-sattva is the import- 
| ance attached to the self. According to the Upanisads, 
a the Brahman, who is both immanent and transcendent, 
is to be realised within as the self. Brahma-realisation 
really means the realisation of the self as the Brahman. 
The Buddhist Tantras also-say that the Sádhaka, who 
realises the Vajra-sattva, himself becomes the Vajra- 
satLva,. To realise the Vajra-sattva is to realise that 
all existence is nothing but Sanyata in its pure nature ; 
but once the Sadhaka becomes endowed with this- 












"ox x 2 . — " š - 
( wisdom through his realisation, he becomes the Vajra- 

- : z =. a - — = a a 
suddham šantarm viviktam | parama-$ivamayam yogindim. eva 

< p t^ samuam, ete. 

A Cj. also,—name@ vajra-sattvaya | ' 
= prawipatua jagan-natham sarva-jinavara-rcitam | 
7 n 


sarva-buddhamayam siddhi-vyapinam gagano-pamam 
, sarvadaw sarpa-sattvebhuyah sarvajiam varavajrinam | 
bhaktyà' hari sarvacbhavena vaksye tat-süádhanarm param 

Š " Jnününa-siddhei Ch. I, Verses 1-2. 

— Cf. also,—the salutations at the beginning of Adwvaya-siddhi 

(MS. C.L.B. No. 13124), Tattva-siddhi (MS. C.L.B. No. 13124). 

- Acintya-dvaya-kramo-padesa (MS. C.L.B. 13124), Catur-mudra (Ms. 

ia C.L.B. 13124), Vajranyüna-südhanüa-»gani (MS. R.A.S.B. No. 4837), 
- — "Sodasa-münasi-bhava-cakra (MS. R.A.S.B. No. 10741B), ete. 

! The Sangiti is the type of Buddhist literature which invariably 
opens with an assembly of the faithful devotees to whom Lord Buddha 
would preach all truth, and this tvpe of literature also invariably 
opens with a sentence like this: ewer Hd "ne xrufarm chirsmitn samayť. 
etc. (Cf. Gandha-vamsa, Pali Text-book Society.) These Buddhis! 
Tantras are called the Buddha-vacanas (or the savings of the Buddha) 
and in Tibetan translations they form an important part of the 
Kangyur collection while the translations of the texts, which «ar 
composed by the Buddhist Acaryas themselves, form part of th 
Tangyur collection. 

2 Cj. gasta sarva-buddha-bodhisattvánám sarva-tathavatandrte cu 
sa eva bhagaviin mahd-vajra-dharah sarva-buddha-jnana-dhipater ital 

Sri-guhya-samdaja, Ch. XVII. 





eT 
=,” 












— | — s 
< 4&6 e a, o P —— <j - » | . x p» 
92. . .* . TANTRIC BUDDHISM audi g- 
E ` A ç ` 
" - r * T. D "wr, " 3 % — 
“ee A X cT He is also called the Maha-sattva as he is full 


E" of the bliss of infinite knowledge ; and as he is always 

^ éngaged in the right method of religious observances 
- ` .(samajya)-bhe is called the Samaya-sattva ; as he.is 
am * eternally associated with the disciplinary practices for 
- J the attainment of wisdom, he is called the Bodhi- 
| * sattva, and as à sociated with’ perfect wisdom, he is 
—.' called the Jnàana-snttva? It is emphatically said in 
d ab the Jnana-siddhi that our Bodhi-mind, which is of the 

T - nature of the Vajra, is itself the Buddhahood ; so 
- ~ Buddhahood should be realised through conceiving all 







»^ — ie re . | . . 
s~- .- things as the self. In such a stage a man realises him- 
* -> > Self in all things, everywhere, in all aspects, by all 
LE J means and for all time, and he realises the universalised 
Kw " self as the universal perfectly enlightened one. This 


|. ..- realisation of the self a the highest being is the reali- 
ATER sation of the self as God (dëvatā) and the process is 
"— — . technically called the svadhi-daivata-yoga.' It is fre- 
. . * quently prescribed. that the self should be realised as 
+ . * -God and then it s ould be worshipped with all the usual 
rites and rituals” In the Prajnopaya-winiscaya-siddhi 
— it is said that the Lord is of the nature of all existence 
in the form of the Bodhicitta ; he is the Lord, the holder 
- - : — s - . 
_ oe & i abhedyam vajram ity uktare sattvam tri-bhavasyaikata|” ` 
i . anayā prajhay& yuktam vajra-sattva iti smrtah | 
i maha-iñana-rasaih piirno mahü-sattvo nigadyate | 
^ nituam samaya-prauyttatvat samaya-sattvo vidhiyate || 
badhi-carya-samasena bodhi-sattvam nigadyate| — " 


— prajñā-jñäna-samāyogāt jnana-sattvas tatha atah || 
A MS. (R.A.S.B. No. 11317) p. 2(A). 


* bodhicittam idam vajrawr sarva-buddhatvam ütmanah) 


š ^ tasmāt sarvatma-yogena sarva-buddhatvam āpnute || 
- nad Jnüna-siddhi, Ch. XV. 
—_ "g * sarvatra sarvatah sarvari sarvatha warvadà svayam| — 
i _ mürva-buddhamayam: siddham svamdtmanam prapaśyati | 
ke * Ibid., Ch. XV, Verse 52. 
— e * €f. svadhidaivata-uyogena sarvam ekam  vikalpayet. i 
v y te oe Abhidhüno-ttara. MS. (R.A.S.B. No. 10789) p. 7(A). 
k * "ks sakba-bhogo-pübhogai (ca) sevyamanair yathdsukham| 
- c ~ ` suidhi-daivata-yogena svam dtmanam prapüjayet || _ 
" i x v - : Ch. XV, Verse 54. 
b 2° . ee 
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of the thunder, atid this self verily is God.’ It is found ` 

in most of these Sadhanas that gods and goddesses are. | 

first of all to be thought of on the solar or the lunar - 

dise or on thé lotus; but the whole group is then to be  . 

meditated on within as identical with the self. The ` 

Svadhisthana-krama of the Paica-krama ives a very 
i x rM of self-worship. The 


-—9 


- clear exposition of this ^ 
Yogin is first of all-to meditate on the nature of the... 
world, and through deep concentration of the mind a ecu 
realise the nature of the phenomenal world as pure CA 
illusory ; then he is to realise the Vajra-sattva whois | 
free from all the categories of- existence and non=- ` 
existence, who is endowed with all the forms, vet of ~ 
whom no form can be conceived, and then it is added . 
| that to realise the self is to realise this Vajra-sattva. 
The self is described here as the all-powerful, the uni- 
* © versal Buddhahood, and, therefore, it has been pres- ~~ 
cribed that with “all care the self should always be 
worshipped.* All the Mantras. and. Mudras and 
Mandalas—everything ¿should be applied to the. 
worship of the self. The chapter concludes with- the 
injunction that everything should first-of all be_realised 
- ^in its Süngyata-nature and then should be thought of 
: as the > "This realisation of the self in all as of the 
immutable and all-pervading nature is the svadhisthana 
(affürmation of the self) and this stadhisthüna is the 
secret of all Yogas.' Ñ a 
* With the evolution of the idea of the Vajra-sattva 
as the Lord Supreme there evolved a new pantheon in 
Vajra-yana. The Vajra-sattva is the Primal Enlight- 





! sarva-bhüva-svabhüvo'yam: bodhicitta-svarupatah | 
sq CU bhagavàn vajri fasmad ñtmacea de vata 
Ch. V. Verse 33. 
? ütmd vai sarca-buddhatvarmi sarva-sauritvam:. eva ea | 
tasmuat sarva-praydtnena hu atimnanam purawyct «ada 
C MS. p. 27(H). 
! bahunüátra kim uktena vajra-yoge tu tattvatal 
wad yad Glambayed yogi tat tad atmaiva kalpayet 


Ibid., MS. p- 27 (B). 
E Ibid., MS. p- 28( H). 
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P sa ened — Adi-Buddha. This Lord Supreme 
|. possesses five kinds of knowledge which are like five 
attributes of the Lord. From these five attributes 
. proceed five kinds of meditation (dhyana) and from 
3 _ these five kinds of Dhyana emanate five deities who 

P . are known as the five Dhyani Buddhas. These Dhyani 
. Buddhas are the five presiding deities over the five 

T  skandhas, viz. rüpa (material element), vedana (feel- 
E sanjia (conceptual knowledge),  sarmskàra 
"(synthetic compound mental states) and  vijiüna 

_ (consciousness). ' The deities are (1) Vairocana, (2) 
‘Ratna-sambhava or Ratna-ketu (vide, Sri-guhya- 

- samaja, p. 12), or Ratna-nàtha (vide, Parca-krama, 
Ch. I), (3) Amitabha, or Amitāyus (vide, Sri- -guhya- 
samaja, p. 12), (4) Amogha-siddhi, or Karma-natha 

(vide, Pafica-krama) and (5) Aksobhya respectively. * 

This pantheon of the five Dhyani Buddhas seems 

to have evolved in later Buddhism with some influence 

from the Sankhya philosophy. The five skandhas of 

the Buddhists were confusedly. mixed up with the 
paiica-bhütas. (five material elements) of the Sankhya, 

© viz, earth (Ksiti), water (ap), fire (tejas), air (marut) 


and ether (vyoma). These five material elements, 


together with the five sense-organs, proceed, according 
to the Sankhya, from the five Tan-mütras or potential 
elements or generic essences of sound, touch, colour, 
taste and smell. The word Tan-matra may broadly be 
explained as that in and through which the unmani- 
fested and unspecified reality (tat) is measured, t.e., 


manifested and specified. In this sense the five Tan- ` 


* — 


! In the Sri-cakra-sambhdra-tantra these five deities are explained 
as the five aspects of wisdom coming from the unobstructed mind; 
they are the Dhyani Buddhas, whereas the presiding deities over 
the five skandhas are Vairocana (rfipa), Vajra-sürya (vedana), 
Padmanarteévara  (samjna), Raja-vajra «(sariskdra) and —— 
Vajra-sattva (vijnána). Ch. on “The good wishes’. - 

é rüpa-uednnà-sarhjña- -samskdra-vijnanam eva cal 


a purica-buddha-svabhavan tu skandho-tpatti-viniscitam | 
* x Vajra-vàrühi-kalpa-mahátantra. MS. R.A.S.B., No. no 
i "3 b. 57 p. 10(A). : 
y* * — eer 
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matras may remind us of the five kinds of knowledge 

of the Primal Lord which are popularly conceived as 
the five attributes of the Lord, and from these five 
attributes of knowledge follow the five kinds of Dhwa- 
nas, from which again proceed the five Dhyani Buddhas, 


e who are again the presiding deities over the five aggre- 


gates (skandhas). The nature of these five kinds of : 
jnana is not explained anywhere ; but they seem to be 
- five kinds of creative potencies in the ultimate nature 


* of the Lord, which is pure consciousness." We have 
—— seen before that in Vijhanavada Buddhism the ultimate 


reality as the Abhüta-parikalpa, though bereft of all 

= subjectivity and objectivity, possesses in it the potency 
of world creation. The nature of this creative potency 
is also knowledge and from five kinds of such know- 


7: ledge there proceed five kinds of specification in the 


pure consciousness of the Lord and these five kinds of 
specification of consciousness are the five kinds of 
" Dhyanas which are again the generic essences of the 
five skandhas. 


- In the Tantric literature these five Dhyani Buddhas 


are described with their Saktis or divine consorts. 


s Each Dhyàni Buddha has got a particular consort, a 


particular colour, crest, Mudra (posture) and Vahana ; 
each again has a particular Bodhisattva, a human 
Buddha, a bija-mantra, a location, and each is again 
associated with a particular Kula or family ; they are 
again associated with the panca-bhütas, and the five 
 sense-organs of sight, sound, touch, taste and smell. 
Ahey are again placed in different parts of the human 
body. The whole thing may be illustrated with the 


= — — — — 





BET A The five kinds of Jana, according to the Advaya-va jru- 


EL samgraha, are (1) suvisuddha-dharma-dhàtu-inana producing  ( 7) 
 Vairocana, (ii) üdarsa-jana, producing  Aksobhya, (iii) pratiye 
e ueksana-jñana producing Amuitàbha, (iv) sarnatdad-jiana, producing 
Ratn 


-sambhava, and (v) kriyānusthāna-jñäna, producing Amogh 
lofii- 






hi. The dhyāna for creation in general is known as 
sarjana. A o7 











^ . help of the table given in the next page (the contro- 
7 versies being ignored). ' | | 


Apt |. — These five Dhyani Buddhas are also called the five 
| ^  "Tathàgatas and in the hierarchy of the Paüca-tatha- 
gatas Aksobhya, the presiding deity over vijñāna is, often 
.7 piven the highest place and the first four Tathagatas are 
generally marked by the miniature of the fifth Tatha- 
gata Aksobhya, and the latter again in his turn is mark- 
ed by the miniature of the Vajra-sattva. The marking of 
the first four Tathāgatas by the miniature of Aksobhya 
implies that the first four skandhas are nothing but 
modes and modifications of consciousness, they are 
the constructions from the consciousness. But the 
vijüiana, as one of the aggregates’ is not the ultimate 
reality, pure consciousness which is absolutely free from 
the notions of the grahya and the grahaka is the ulti- 
mate reality, and this ultimate principle of void is the 
Vajra-sattva, and, therefore, even Aksobhya is marked 

by the miniature figure of Vajra-sattva. 


° ` This Vajra-sattva is not merely of the nature of 
Sunyata, it is a non-dual state of Stinyata and 
Karuna; to imply that the void-consciousness is 
also of the nature of an identity of both Sünyataà 
and Karuna, Aksobhya is marked by the V ajra-sattva.' 
Thus the Vajra-sattva is identified with the Bodhicitta. 
It is said that when Prajhà or the Sdnyata-knowledge 


b 





! For this, see Sri-guhya-samaja, Advaya-vajra-sarigraha (Chs. 
° on Pañca-tathāgata-mudrā-vivaraņna and Pañcakara), Hevajra- 
tantra, Ch. IX, Samputikà, Ch. I, Pafica-krama, Ch. I, The Gods of 
Northern Buddhism by A. Getty, Buddhist Iconography by Dr. B. 
Bhattacharya, pp. 1-8, and An Introduction to Buddhist Esoterism 
by Dr. B. Bhattacharya, Ch. XIII. 
? Panca-tathagata-mudràá-vivarana in Advaya-vajra-samgraha, 


a Cf. also,—rüpa- vedanā-sarhjñä-samskära-skandhā-tmakā vairo- 
* cana-ratna-sambhava-mitabha-moghesiddhayo vijidna-matrata | iti 
pratipadanaya aksobhyena mudryante itil , 


Paücákára, Advaya-vajra-samgraha, p. 42. 
* Vijüüna here scems to be taken in the sense of ‘awareness’. 


P " ' vifianasya — nüihsvabhüv b <> $ünyatü-karunayos tadatmaka- 
* (tvam) ca pratipddayitum aka hyo"pi vajra-sattvena mudryate, 
. Ibid., p. 42. | i | 
f- " ° P 
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gles with universal compassion, there remains 


no thinker, no thinkable, no thought: this is the state 


of non-duality, this is called the Bodhicitta—this is the 
adamantine truth—this is the Vajra-sattva—the per- 
fectly enlightened one (sambuddha), this is perfect 
wisdom.’ This Vajra-sattva (or Vajra-dhara, as he is 
sometimes called) is also described in the Tantras with 
his consort variously called as Vajra-sattvatmika, 
Vajra-varahi, Prajna, Prajnàa-páramità, etc. and his 
bija-mantra is hum.’ This Vajra-sattva, the Lord 
Supreme of the Tantrie Buddhists, is found in the Bud- 
dhist Tantras bearing many other names of which the 
most important are Hevajra and Heruka. 
(ii) Bodhicitta 
(A) GENERAL CONCEPTION or BODHICITTA 
“In the previous discussion we have seen that the 
self as the Vajra-sattva has often been said to be the 
Bodhicitta. The original meaning of the word Bodhi- 
citta is citta or consciousness as bodhi or perfect 
wisdom. Now, in earlier Buddhism wisdom meant 
$ünyatà-jüüàna—the realisation*of the nothingness of 
the world; but we have seen, in Mahayana wisdom 
means $ünyata-jüana complemented by Karuna or 
universal compassion. . Bodhicitta in Mahayana then 
implies the state of the citta where a perfect 
comming of Sünyataà and Karuna becomes -the 
very essence of our consciousness. In the Buddhist 
Tantras the word Bodhicitta, though sometimes 
used in its older sense of Sunyaté-jnana, generally 
implies the Mahàáyünic sense of the unification 
! etad advayam ity uktari bodhicittam idari param | | 
vajrar Sri-vajra-sattvam ca sambuddho bodhir eva ca # ` 
Prajiio-paya-viniscaya-siddhi, Ch. IV, Verse 17. 
> Cf. tan-imadhye -tu hurnküram vajra-sattva-svaripakam, ete. 
^ Heruka-tantra. MS. R.A.S.B., No. 11279, p. 258(A). 
"In the Sri-guhya-samdja we have a detailed discussion on the 
meaning of the word Bodhicitta and though at the end of the discus- 


sion Bodhicitta is described as the unity of Sünyatá and Karuna the 
earlier discussion is dominated by the older sense of the word as the 
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of the two elements of Stnyata and Karuna. 
Breathing the general spirit of Mahayana, Saraha-pada 


says in one of his Dohas, “ He who discards Karuna 
and sticks to Sünyata alone never have access to the 
right path ; he, again, who meditates only on Karuna, 
is not liberated even in thousands of birth ; he on the 
other hand, who can mingle Sunyata with Karuna, 


remains neither in bhava (existence) nor in nirvana 
— — i 

realisation of the essencelessness of the dharmas. Here the Lord 
is approached by the Tathügatas of the assembly to explain to them 
the nature of the Bodhicitta. The Lord does not make any direct 
reply, but asks them first te realise the oneness pervading the body, 

h and mind. Through the realisation of the homogeneity under- 
lying the body, speech and mind the Fathágatas realise that all 
rigination is talked of about what is essentially unproduced. The 
Lord then becomes absorbed in a special kind of meditation and 
exclaims,— 

abhüve bhüvanü-bhüvo bhüvanà naiva bhavana| 

iti bhávo na bhavah syad bhavand no'palabhuyate | ) 
The meaning of the verse, as explained in the Sekoddega-tika (G.O.S., 

. 41), is that when existence is viewed from the perspective of the 
void (abhava), no thought-construction remains à positive thought- 
construction, and existence also ceases to be existence. 

After this, Vairocana Tathagata exclaims in his meditation on 
the nature of Bodhicitta,—‘My citta is devoid of all (notions of) 
— o it is unassociated with any skandha, dhatu, ayatana,—or 
n jectivity and objectivity,—it is without origination and is of 
the nature of void as are all the dharmas by nature’. Aksobhya 












exclaims in his own turn,—‘All existence is without origination; 


there is no dharma, neither any essence of the dharmas; al this 
is essenceless like the sky,—this is the immutable bodhi'. We find 


an echo of the same truth in the exclamation of Ratnaketu (or 





pr^ a-sambhava), who says,—*Unreal are all the dharmas,—for thev 
( rmas) have no definition (laksana); everything originates from 
the essencelessness of the dharmas (dharma-nairatingya), and this is 

led the immutable bodhi’. Amitayus (Amitabha) m his turn gives 
anoth description of the Bodhicitta; he says,—‘All the dħarmas 
being without origination there is neither any existence nor any 
notion of existence: existence of things is spoken of in exactly thi 
| way as the existence of the sky.” Then comes the turn of 
Amoghasiddhi, who exclaims in his deep meditation that all the 
dharmas are effulgent by nature, they are perfectly pure like the 

y. Then they al! join in reciting the gatha in praise of th: 
Bodhicitta which is described here as of the nature of pure truth, 
! entity ( $uddhà-rtha), originating [rom the non-essential nature 






of things, filling the Buddhas with pure knowledge (bodhi), without 


thought-construction, without any support, goed all round, ben: 
volent, the inspirer of ihe. bodhi-mind, embodiment of the practices 
for the Hodhicitta, immutable by nature. 
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ud (extinction) ".' The Bodhicitta state of the self is 
e^. thus a transcendental state—it is a state of supreme 
2 realisation transcending both bhava and nirvana. The 

- self in this state of Bodhicitta is the supreme reality— 


t 


it is the Vajra-sattva. It is “ without a beginni ny, with- 
out an end, quiescent, it is immutable in existence as 
well as in non-existence, it is the non-duality of Sünyatà 
and Karuna.”* It is eternal resplendent, pure, the 
ubode of all the Jinas, it includes all the dharmas with- 


in it, it is divine—the cause of the whole universe.” 


a. UP 
P 


X ow . = š e 
(B) SUNYATA AND KARUN AS PRAJNX AND UPAYA 


Sunyata and Karuna are widely termed as Prajnà 

and Upaya respectively in Tantric Buddhism. Sünyatà 

DT is called Prajna simply because it represents perfect 
— knowledge. So far as an individual Sadhaka is concern- 
ed, this perfect knowledge is rather a static or negative 

state of mind which separates the individual from the 

world of suffering beings; Karuna, on the other hand, 

acts in his mind like a dynamic force—the moral inspi- 





! karuņā chaddi jo sunnahi laggu l| 7 
nati so pavat uttima maggu || 
ahavá karund kevala bhavai| 
jamma-sahassahi mokkha na pavai || 
` -sunna karunà jai jotinu sakkai | 
nati bhave nati nivvdne thakkai || 
—Dr. P. C. Bagchi’s Edition, p. 29. 
* anüdi-nidhanam santam bhava-bhave:keayarh vibhum | 
- $ünyatá-karunü-bhinnai bodhicittam iti smrtam || ~ 
« Sri-guhya-samája, Ch. XVIII. 
This definition of Bodhicitta has been commented upon in the 
— Jiaina-siddhi, where it is said that by the epithet ‘without beginning 
‘and end’ is implied the absence of origination and destruction, and by 
that again is implied the all-pervading, unchanging and eternal nature 
of the Bodhicitta. It is quiescent-because all the klegas (afflictions) 
end here; it is the lord, because it performs all the mundane as 
well as supra-mundane duties. It is śñnyatā because of the essence- 
lessness of all the dharmas,—and it is karund because of the resolu- 
tion in it of elevating all the beings to the state of perfect wisdom, 
and helping them in attaining perfect peace. (G.O.5.) pp. 72-73. 
*nityam prabhasvarart suddham bodhicittam jina-layam | 
surua-dharmamayam divyam nikhila-spada-karanam || 


1 —Prajüo-paya-viniscaya-siddhi, Ch. II, Verse 29. 
SP r 
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ration that prompts one to find oneself universalised 


in an emotion of deep compassion. "This moral inspira- 


tion as purified by perfect knowledge induces a man to 
moral activities, which never bind the man, but liber- 
ates him as well as others. Prajña is passive by nature, 
the religious inspiration is derived from the active 
emotion of compassion, which serves like the means or 
the expedience (upàga) for the realisation of the high- 
est goal. Prajna is the one universal principle, the 
oneness as the ‘suchness’ (tathata) underlying the 


- diversity of the phenomenal world, while the Upaya is 


the principle that brings down our mind again to the 
world of particulars. Through Prajna one is purified, 
while Upaya draws one's perfectly purified mind down 
to the world of particulars where the helpless beings 
are found suffering the miseries of life. "This Upaya 


prompts man to benevolent activities for the removal 


of sorrow, but as already hinted, these moral activities 
are always associated with and guided by Prajna, 
which is the ultimate principle of purification, and thus 
they cannot leave any good or bad impression as 
samskara on the mind of a man, so that by these acti- 
vities he is never again bound in the snare of vasana 
and samska@ra and consequently in the cycle of birth 
and death. Further we have seen, Prajna or Stinyata 
makes one view the whole of existence from the para- 
marthika point of view where there is neither suffer- 
ing nor happiness and consequently no scope left for 
the spirit of benevolence ; it is U pava that draws our 
attention to the world of suffering and inspires one 
to sacrifice one’s salvation for the removal ol the 
miseries of the suffering world. 


The use of the term Prajna for Sünvatà is well 
known in Buddhist philosophy and literature, they are 
often treated as synonyms; but the use of the term 
Upaya for Karuna seems to be somewhat Lec ‘hnieal. 
On the authority of Suzuki. we find that these concep- 
tions of Prajna and Upaya are already there from the 
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time of ASvaghosa. It is said in his Awakening of Faith 
in Mahayana (Mahayana-sraddhotpada-sitra) that 
Enlightenment a priori has two attributes, viz., 
(1) Pure wisdom (Prajna) and (m) Incomprehensible 
activity (Upàya? Karuna).' Later on the word 
Upaya is found widely used in Mahayana texts for 
Karuna.’ In standard Mahayana texts Upaya has 
generally been used to indicate missionary activities 
mainly in the form of preaching the truth among lay 
people to remove their veil of ignorance and to enable 
them to realise the truth. ° 


What is said above about Prajna and Upaya and 
their union has variously been expounded in the Bud- 
dhist Tantras under various imageries. In the Hevajra- 
tantra Upaya and Prajna have been described under the 
imagery of the Yogin and the Mudra (the great woman 
to be adopted in Yoga-sadhanàa), and the Bodhicitta is 
the perfect union of this: Yogin and the Mudra who 
stand for Karuna and Sünyatà respectively.* In all 
classes of Buddhist Tantras the most important thing 
is the stress on this union of Prajha and Upaya, either 


' P. 66. Also cf., p. 99. 

? Nagarjuna used the word Upüya for Karuna (vide, Mādhyamika- 
vrtti, Lévi's edition, p. 2). 

! Vide, Soddharma-pundarika-sütra, Ch. II, pp. 28-55, Bibliotheca 
Buddhica publication. 


In the HBodhipaksya-patala of «the  Bodhisattva-bhümi this 
upadya-kausala is said to be of twelve kinds in all; six from the 
internal side concerning the adoption of the religion preached by 
Buddha, and six from the external side concerning the fruition 
of the essence. (Edited by Unrai Wogihara, p. 26.) For a detailed 
diseussion on the divisions of upáya-kausala see Bodhisattva-bhüni 
(which is but the fifteenth section of the Y ogácüra-bhümi of Vasu- 
bandhu), pp. 262-72. I 

! krpo-pàyo bhaved yogi mudra hetu-viyogatah | 

finyata karund-bhinnart bodhicittam iti smrtam || 
` —Patala X, MS. p. BO(A). 

The commentary says that the state of mind that feels the 
self-sameness in all the beings is compassion, and it is the ‘great 
means’ (upáya) as it is the means for attaining perfect enlightenment ; 
—and that is also the Yogin,—for, that is the cardinal principle of 
a Yogin. The mudra is the prajñü, for she is the sunyata in the 
sense of the non-production of all the dharmas,—and she is the 
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in the philosophical sense or the esoteric yogic sense. 
The authority of renowned Buddhist Acaryas like 
Arya-vimala-kirti and others have often been quoted, 
who are said to have stressed the truth that Upaya is 
bondage when unassociated with Prajna, and even 
Prajna is also bondage when unassociated with Upaya ; 
both of them again become liberation when the one is 
associated with the other. Their commingling through 
the instructions of the competent teacher, like the 
inseparable co-existence of the lamp and the light, will 
conduce to success in realising the réal nature of the 


self and the dharmas. Whatever practices there are, 


they should, therefore, be preceded by a knowledge or 
rather the realisation of the true purport of the union 
of Prajna and Upaya.' The cardinal principle of 
Bygda, Dharma and Sangha, says the Dakini-vajra- 
pañjara, points to the state of citta shining in the 
unity of Sinyata and Karuna. ° 

Upaya has again very nicely been compared to a 
boat in the Prajnopaya-viniscaya-siddhi. There it is said 
that compassion is called raga (affection) as it affects 
or causes happiness to all the beings who are distressed 
with infinite sufferings. This compassion is like a boat 
which brings all beings to the favourable shore, and it 
is for this reason that it is called the Upaya. The com- 
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non-production of beings because nothing can originate either from 
the self or from others or from the combination of both or from 
something other than their combination. 


krpe'tuy üdi / sarva-sattvesu ütma-samata-cittar krpa saeva paranio- 


pradhüna-dharmatvüt/mudrà prajnd kasdv ity aha/sunyata saron 


| Pradhanad ak-sambodhi-prasádhan o-püuatvat/sa ca yort/yormarn 


harmünüm anutpadah/katham anutpaádah stinyata/aha/hetu vrye- 
gatah svatah parata ubhayato’mubhayatah s“ rva-bhavdname unut- 


patteh fanutpdda-laksana Stiinyata/ sana param prayna— H evajra 
pafijikàá. MS. p- 41(B). 


s Quoted in the Kudrsti-nirphütanam of the Li sasua-xuürra- 


sampraha, p. 2; also p. 55. 


* sünyatü-karunü-bhinnarm yatra cittam prabhavyate | 
o hi buddhasya dharmasya sanghasya pi he desana 
—Quoted in the Advaya-vajra-sami graña, p. Z6. 
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mingling of this Prajna and Upaya like the mixture of 


water and milk in a state of non-duality is called the 


prajüo-paya. It is an absolutely pure state free from 


subjectivity and objectivity, free from the mud of 
reality and unreality—from the definition and the 
defined ; it is neither duality, nor non-duality—it is 
quiescent—all good—all pervading, immutable and 
only to be intuited within ; it itself is the wonderful 
abode of all the Buddhas—the divine Dharma-dhatu,— 
from it emanate all the three kāyas, the three yanas, 
innumerable mantras, mudra, mandala, cakra—all 
gods, demons, ghosts, men and everything else ; it is- 
like the wish-yielding gem (cintamani)—a combination 
of both enjoyment and liberation  (bhukti-mukti- 
padam). In the chapter on the meditation on the ulti- 
mate truth (tattva-bhàvana) of the Prajiio-paya-vinis- 
caya-siddhi it has been said that the truth is both 
Prajna and Upaya combined together ; for, it is Prajna 
as it is the absence of all phenomenalization (nispra- 
panca-svarupatvat), and it is compassion, because 
like the wish-vielding gem it does everything for the 
good of the beings. Supportless is Prajna, and support- 
less is the great compassion ; they should be united 
like the union of the sky with the sky. In that stage 
there is no thinker—no thought—nothing to be thought 
of; there all seeing of sights, hearing of sounds,— 





! rañjaty asesa-duhkhaugha-nutthams tu duhkha-hetutah | 
sarva-sattvan yatas tasmat krpà rügah pragiyate 
upanayaty abhimatart yan nüukeva'nukülatah || 
sadé’nukila-yogena saivo’payah prakirtitah | 
ubhayor melanam yac ce salila-ksirayor iva | 
advaya-kara-yogena prajfio-piyah sa ucyate || 
—Prajfio-piya-viniscaya-siddhi, p. 5. 

For the first line, viz., rañjaty ašesa, cte. MM. Vidhusekhara 
Süstri suggests the following correct reading (with the help of the 
Tibetan Translation) : — 

raksaty a£esa-duhkhaughad ragena duhicha-hetutah | 
And for yannaukeva’nukilatah he suggests yallokabhimatam phalam., 


—Vide Modern Review, October, 1930. 
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muttering, laughing—enjoyment—doing of all deeds,— 
all become yoga for a man. ' 

It is said in the Citta-visuddhi-prakarana that as 
by the rubbing of two logs of wood fire is produced 
which is pure in the beginning, in the middle as wel 
as at the end, and which shows everything by its illu- 
mination, so also by the union of Prajna and Upaya 
the pure and luminous wisdom of the Yogin is pro- 
duced. The absolutely pure dharma-dhatu, that is 

obtained by properly churning the milk of Prajna and 


Upaya, is the destroyer of both pleasure and pain. ° 


t Prajno-püya-vini$caya-siddhi, Ch. IV, Verses 10-16. Similar 
discussions on the nature of Prajnà and Upáva are found in many of 
the Tantras. In the Subhdsita-samgraha we find a discussion as to 
whether Buddhahood is to be attained only through Prajhá or only 

h Upaya. The answer is that Buddhahood is to be attained 


neither through Prajñā alone nor through Upaya; but if the essence 


of both Praja and Upaya becomes of the same nature—if the two 
become inseparably connected— become united into one, then and then 
only a Südhaka becomes entitled to the highest reality which is at 
once enjoyment and liberation. 

idanim vicaryate| prajfiaya kevalaua kir. buddhatvarn syan na 
(no, sic.) ced upaya-matra-karmena’ pi | 

ucyate ce'dam, na kevalam prajña-matrena buddhatvam na’py 
upaya-matrena, kintu wadi punah prajño-pàwa-lak: sanau samatā- 
svabhüvau bhavatah etau dvaya-bhinna-ripau bhavatah ekakaran 
bhavatah tada bhukti-mukti iti.—Bendall's Edition, p. 32 

It is further said that the citta (i.e., the Bodhicitta) is neither 
affected, i.e., pleased (rajyate) by affection (raga) or compassion or 
the Upaya (raga = karunad — upáya), nor is it displeased by indifference 
(viraga = $ünyatà, or prajñā); success is attainable only through the 
equalization of both raga and virága. It (citta) is of the nature 
of both Prajññ and Upaya,—and in the nature of the combination of 
both. Prajna and Upaya it attains the highest realization. 

na rügena rajyate cittam na virdgena virajyate | 

rügü-rügam samam krtvā mudra-siddhis tu jayate 

cittam prainá-svarüpena tathaivo'püya-rüpakam | 

prajno-páya-svarüpena aambitti s ..... prajdyate | 

—Subhasita-sarmigraha. 
— It is also said in the Sri-küla-cakra-tantra that the Sahaja-body 

(Sahaja-tanu) or the dharma-küya is neither Prajia nor Upaya, 
it is of the nature of them both. 

na prajñä nü'py upayah sahaja-tanur iyarn dharma-kayo babhüt: 

PING Pay a-evardipah khalu vigata-tamo-j]nüna-vijnaána-ved fat | 
kala-cakra- tantra, MS. (Cambridge, Add. 1364) 

° p. 106(B). 





? Verses 98, 97. 
O.P. 105—14 








y 
—— n 
CENTRAL LIBRARY | 


‘TANTRIC BUDDHISM 
(C) COSMOLOGICAL AND ONTOLOGICAL ASPECTS 
OF PRAJNX AND UPAYA 
We have hinted before that the conceptions of 
Prajna and Upaya acquired a cosmological and onto- 
logical significance in course of time.  Prajüà is the 
passive principle as the dharma-kaya or the * thatness ' 
(tathata) with perfect purity and perfect knowledge in 
her ; but the whole world (i.e., the sambhoga-kaya and 
the nirmāna-kāya) is a display of the Upaya, and the 
world-process itself in the form of the sambhoga- and 
nirmana-kaya is a means to lead all the sentient beings 
to the ultimate goal of perfect purification ; this 
principle of passivity and the principle of activity are 
then the two aspects of the one absolute reality. 


We have seen that the difference between $ünyata 
and krpā is just like the difference between the lamp 
and the light and the unity of $ungyata and krpā is also 
just like the unity of the lamp and the light. The 
import is that as light cannot exist without the lamp, 
so the lamp also is meaningless without light ; exactlv 
same is the case with $ünyataà and karana; karuna 
which is existence cannot be there without the void or 
the reality ; but the $unyata also loses her meaning 
without there being the world of existence,—and so 
there is an inseparable connection between the two like 
the relation of any illusory effect with eternity.' The 
world-appearance as a result of dependent origina- 
tion is the grand bridegroom ; had he not been there 
the bride siinyata would have been dead as it were. 
But, on the other hand, had this beautiful bride of 
$unyata been separated for any time from the bride- 
groom, he would remain eternally under bondage. So 
the relation between $unyata and karund is like the 
relation of inseparable conjugal love ; the love between 


! bhavebhyoh $ifnyatà nà'nyà na ca bhüvo'sti tar vinal 
avinü-bhüvam iyat krtaka-nityayoriva || 
—Advaya-vajra-sargraha, p. 24. 
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them is the most natural love (sahajam prema) and so 
it is inseparable. ' 

Goddess Varahi who represents Prajnà is spoken 
of as of the nature of knowledge, whereas god Heruka 
répresenting Upaya is spoken of as the knowable, and 
the Avadhiti-mandala (the circle of perfect puri- 
fication) is formed by the combination of both of this 
knowledge and the knowable.* From all these it is 
evident that Prajna is conceived as the absolute know- 
ledge which is negative and passive, whereas Upàya is 
the positive and active principle. Prajnà is conceived 
as the female element while Upaya is conceived as the 
male element. 

These conceptions of Prajna and Upaya have 
important ontological and cosmological bearing on the 
four philosophical systems of Nepalese Buddhism.’ 
The Svabhavika school holds that there is no imma- 
terial ultimate truth in the form of the soul substance ; 
matter is the primordial substance from which the 
world proceeds. This matter as the ultimate sub- 
stance has two modes which are called pravrtti and 
nivrtti, action and rest, dynamic and static, concrete 
and abstract. Matter is eternal as a crude mass (how- 





! Ibid., Prema-pancaka (1-3). In the Subhüsita-samgraha also 
we find that the nature of Praja is non-existence, whereas the nature 
of Upüya is existence; essencelessness ts Prajna and of positive 
nature is Upàya. So the whole truth will be the unity of both 
these positive and negative aspects. 

atra eva’ bhava-laksana prajnà bhüva-laksana upaya itil 

tathà co’ktam, nihsvabhava-laksand | prajna svabhava-laksana 
upüya itt tasmüt prajno-paya-vidhdinena coditah| —pp. 31-32 
(Bendall’s Edition). 

In another place it is said that Prajna is of the nature of essence- 
lessness while Upüya is the cause of all existence. 
nih-svabhüva-svarüpena prajna-bhagas tu samsthitah | 
upüyo bhüva-janako bhadrapüdena desitah | —Ibid., p. 70. 

In the Sanskrit portion of the Dakarnava (edited by MM. 
H. P. Sastri) Upàya and Prajüà have been spoken of as existence 
and extinction (p. 158). 

a Dakadrnava (Sastri’s Edition), p. 157. 2 

* The systems are: (i) Svābhāvika, (ii) Aisvarika, (11) Kürmika, 
and (iv) Yütnika. 
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ever infinitely attenuated in nivrtti) and so are the 
powers of matter. 'These powers are not only active 
but also intelligent. The proper state of existence of 
these powers is the state of nivrtti or rest as the abstrac- 
tion from all phenomena. When these powers pass 
from the state of rest into their causal and Lransitory 
state of activity the phenomenal world comes into 
existence and it again ceases to exist when the powers 
repass from pravrtti to nivrtti. This nivrtti is the 
Prajna’ and the pravrtti is said to be the Upaya. 
Prajna is said to be the abstraction from all effects 
while Upaya is the concretion of all effects or activities. ° 
In the Aisvarika school these Prajna and Upaya are 
deified as Adi-Prajna and Adi-Buddha and the visible 
world is said to be created from the union of the two. 
According to the Prajnikas* Buddha as the principle 
of active power first «proceeds from nivrtti or Ādi- 
Prajna and then associates with her and from their 
union proceeds the actual visible world. The prin- 
ciple is symbolized as Prajna being first the mother 
and then the wife of the Buddha.' The well-known 
triad of Buddha, Dharma and Sangha has often been 
explained as Prajna (Dharma), Upaya (Buddha) and 
the world (Sangha) produced by their union. ‘ Bud- 
dha’ generally symbolizes the generative power. 


' Illustrations of the Literature, etc.—Hodgson, p. 149. 

` [bid., page 148. 

' A sub-division of the Svabhavika school. 

* Here it is interesting to compare with it the Sükta cosmological 
tradition of the Adi-Sakti, who is the mother of Siva and again the 
wife of Siva in creating the world. The above principle has often 
been explained also by the analogy of the Yoni. It is said, 'That 
Yoni, from which the world was made manifest is the tri-konàüküra- 
yantra. In the midst of the yantra or fri-kona is a bindu: from the 
bindu Adi-Prajiia revealed herself by her own will. From one side 
of the triangle Adi-Prajna produced Buddha and from another side 
Dharma and from the third side Sangha.' (Quoted by Hodgson, 
page 126). It is also very interesting here to compare with it the 
well-known triangular yantra of the Hindu Tantras. C/. also: 
trikonaküra-sambhüto dharmodaya iti smrtah—and from it originated 
the whole universe ind all the gods and goddesses.—See Acintya- 
dvaya-kramo-padesa. MS. (C.L.B. No. 18124) p. 118( A). 
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š Dharma ' (or Prajna) the productive power and their 
union produces Sangha.’ | 

This conception of the two counterparts of the 
ultimate reality has its correspondence in the concep- 
tions of the. Garbha-dhàtu and the Vajra-dháàtu of 
Northern Buddhism in general. The Vajra-dhatu or 
the * thunder-element' is the immutable nature—it is, 
in other words, the tathata element; while the Garbha- 
dhātu is the ‘matrix element’ or the phenomenal 
world corresponding to the tathagata-garbha. They 
are the two parts of the Mandala.* ‘Their union is 
symbolized in Nepal by the flame arising from the lotus 
or the moon-crescent (the flame symbolizing the male 
element and the lotus or the moon-crescent symbo- 
lizing the female element) or by the flame arising from 
the kalasa (jar); in Tibet the union is symbolised by 
the Asoka branch in the ambrosia vase, and in both 
Chinese and Nepalese Buddhism by Yin-yang (the 
female and the male). There Yoga consists in the 
mystic union of this immutable element, or we may 
say, the 'thatness' of the dharmas with the active 
element as the material world. It is for this reason 
that the theory of Yabyum (the male and the female) 
could find so much prominence in Northern Buddhism, 
particularly in Nepal and Tibet where almost all the 
divinities are accompanied by their female counter- 
parts in a state of close union. 

Getty interprets the Mudra (the posture, generally 
of the hands) of Vairocana (the Lord Supreme of the 
Shingon Sect) as indicative of this mystic union. “ As 
Dhyani Buddha he has the Dharma-cakra-mudra, 


— — — - — 








AHE “From the union of the essences of Upāya and Prajna 
roceeds the world which is Sangha’. (Puja Khanda) quoted by 
od son, p. 197. Also Che The (rods af Northern Buddhis». ha 

A. Getty, p. 11. 

| * Here the Mandala is the circle with Buddha Mahavairocana in 
the centre and with numberless manifestationg of his body, sucn 
us Buddhas, Bodhisattvas and others, gathered round him. 

* See The Gods of Northern Buddhism, by A. Getty. 
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power, or activity or the Sakti of ‘the great’. They 
are the negative and positive aspects of the one truth. 
Creation proceeds through their union—through Yinn 
and Yang (the female and the male). 

With this conception of Prajna and Upaàya as 
Nivrtti and Pravrtti or as Adi-prajna and Adi-Budhha 
we may compare the conception of Siva and Sakti and 
the aham or the *I-ness' produced by their union 
(Stva-Sakti-mithunapinda). According to the Hindu 
Tantras the ultimate truth is the union of Siva and 
Sakti. Siva represents pure consciousness which is in- 
active—the statie aspect of the ultimate reality; while 
Sakti represents the world force—the kinetic energy of 
the ultimate truth. Siva is Nivrtti and Sakti is 
Pravrtti and in the ultimate state they remain in a 
union of oneness.” From the cosmological standpoint 


' “As Adi-Buddha he has the mudra of the Six-elements, which 
also indicates the same principle, and although rare in "Tibet, is 
often found in Japan. The index finger of the left hand is clasped 
by the five fingers of the right. The six fingers represent the Six- 
clements which when united, produce the six-fold bodily and mental 
happiness". He further explains:  *'The five fingers of the right 
hand represent the five material elements of which man is composed : 
earth (little finger), water (ring finger), fire (middle finger), air (index 
finger) and ether (the thumb). The index finger of the left hand 
represents the same symbol of Adi-Buddha; for the sixth element, 
the mind (manas) is a particle of his essence. 

‘The two hands, thus representing the union of the Spiritual with 
the Material, correspond to the Vajra-dhatu and Garbha-dhatu of the 
Mandala of the two parts. The Vajra-dhatu, represented by the 
index finger, is the *diamond' element corresponding to the spiritual 
world. The Garbha-dhatu, indicated by the five fingers, is the 
‘matrix element, corresponding to the material world.” Ibid., p. 80. 

* Cf. the Hindu Tantric principle of designating the Sahasrára 
(situated in the cerebrum region) to be the abode of Siva and the 
lowest Maladhfra-cakra to be the seat of Sakti in the form of an 
electric force, generally known as the Kfilaleundalini-sakti; this lower 
region where Sakti “resides is generally known as the region of 
Pravrtti while the higher region or the region of pure intellection 
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Siva is said to be the Bindu (of white colour to suggest 
[ the comparison with seed or semen) and Sakti is Rakta 
k (of red colour to suggest the comparison with ovum) 
ll and this Bindu and Rakta unite together to produce 
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the principle of I-ness or egoism. ; 
But we should notice here a very important point 
3 of difference between the Buddhist conception of the 
1 two aspects of the truth and that of the Saktas, Saivas 
] as well as of the Taoists. In Sakta-tantra, Saiva- 
i tantra as well as in Taoism the passive subjective 
= aspect of the ultimate reality is conceived as the male, 
2 whereas the active counterpart has always been con- 
ceived as the female, and this conception of passivity 
as the male and the active counterpart as the female 
is found in many of the systems of Indian philosophy 
as represented in the Tantras. The Purusa of the 
Samkhya-system is absolutely qualitiless and inactive, 
while all the gunas with all their active functions 
belong to Prakrti who is generally conceived as the 
female. In the Vedanta the Brahman is qualitiless 
and indeterminate, while the world-illusion is ascribed 
wholly to the activity of maya, and this maya in the 
popular Vedantic literature bears an air of femininity. 
But here, in Buddhism, we find the conception re- 
versed; Sunyata or Prajna which is qualitiless and 
unchangeable is conceived as the female, while Karuna 
1 or Upaya with the active inspiration is conceived as 
ge the male. It may, however, be noted here that the 
— conception of the female as the passive and the male 
E as the active is not also quite unknown in the history 
of Indian thought. 
` In the Buddhist Tantras Prajna and Upāya have 
sometimes been expressly identified with Sakti and 
Siva. Sakti is the $ünyataà-perception contradicting 
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is called the region of Nivrtti—and the Südhana consists im rousing 
the Sakti, residing in the region of Pravrtti, to" unite with the Siva 
residing in the region of Nivrtti; the bliss proceeding from the union 
of Siva and Sakti is the highest religious realization. 
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A all affirmation about things. Perfect bliss is obtained 
M from the union of Siva and Sakti and this bliss is the 
highest non-duality; but in the ultimate reality there 
is neither the Siva nor the Sakti. ” 
X In some places, however, the Bodhi-mind in its 
active state is spoken of as the Upaya while the god- 
dess Nairatma or Sünyatà or the void-knowledge as 
the Prajna. In the Guhya-siddhi we find that the 
presiding deity over the mind is the Lord Supreme 
(Bhagavan) and Prajna is the adamantine woman,’ and 
the Lord was amorously sporting with this adamantine 
woman in the form of Mahasukha. When the Bodhi- 
mind in its upward march reaches the ultimate state, 
it merges itself wholly in Nairatma or Siinyata or the 
Sahaja-bliss—and this merging of the Bodhi-mind in 
goddess Nairātmā, or perfect vacuity of the nature of 
intense bliss, is called the union of the Lord Mind and 
the Lady Vacuity. Thus Kukkuripada sang in a 
song, 'Desireless am I (the goddess Nairatma), and 
the void-mind is my husband '.* Tillopada says in his 
Dohas, * Where the mind and the vacuity enter into the 
bliss arising out of this communion, the objects of the 
senses are not perceived at all'."^ ‘The mind is the 
Lord and the Vacuity is the Lady; they should always 
be kept united in the Sahaja’.* In a Doha of Kanhu- 
! Jaksya-laksana-nirmuktam vàg-udüháüra-varjitam | 
$tva-sakti-samüyogüt jdyate ci’dbhutam sukham || 
na santi tattvato bhāvāh saktirüpena bhavitah | 
Saktis tu $ünyatà-drstih sarvà-ropa- vinüsini || 
—Nirnüda-tantra, quoted in the Advaya-vajra-samgraha 
(G.O.S.), p. 28. 
* siva-sakti-samdayogat sat-sukhari param advayam | 
na śivo nüpi sakti$ ca ratné-ntargata-samsthitam || 
—Ucchusma-tantra quoted in the Advaya-vajra-samgraha. 
* bhagavaniti nirdistam cittasya’dhipatih prabhuh | 
vajro-yosit smrtà prajñā ya sā savajrina-tmiká | 
* hüiiu nirüsi kha-mana-bhatàári| Song No. 20. 
* citta khasama jahi samasuha  palatthai | 
(india-visaa tahi matta) na disai || 
—Doha No. 5. (Dr. P. C. Bagchi's Ed.) 1 
* manaha (bhaa'à) khasama bhaavai| 


(divaratti sahaje rahiat) || 
—Doha No, 17. (Dr. P. C. Bagchi’s Ed.) 
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pada it has been said that the Lord-mind merges him- 
self in his wife vacuity and becomes one with her as 
salt dissolves in water. In some places again intense 
bliss (mahasukha) as the ultimate nature and as per- 
fect knowledge has been spoken of as the Yogini, 
and the Bodhi-mind as the Yogin. This Yogini is 
variously called as the Jidna-mudra (the woman of 
knowledge) or the Mahaà-mudra (the great woman)— 
she is the Sahaja-damsel, with whom the Yogin remains 
united day and night. The Yogin often says, he would 
not live without her kiss and embrace—he passes his 
dark night (of ignorance) in union with that great 
woman. In the Caryapadas of the Siddhacaryas we 
find many songs about this transcendental love and 
union of the Yogin and Yogini often garbed in the 
metaphors of ordinary love and sex-union of man and 
woman. 


(D) PRAJNA AND UPAYA AS.MALE AND FEMALE 


The fundamental theological position of the Bud- 
dhist Tantras and that of the Hindu Tantras thus 
become the same. As there is the belief in the Hindu 
Tantras that the two aspects of the reality are revealed 
in the world in the form of male and female in general, 
so there is the belief in the Buddhist Tantras that all 
men and women are nothing but the manifestation of 
Upaya and Prajna respectively; or in other words all 
men and women are Upaya and Prajna in their 
ultimate nature. 

In the Buddhist Tantras Prajna has generally 
been designated either as the goddess (bhagavati) or 
as the Mudra (which technically refers to the woman 
to be adopted for the Sadhana), or the Mahdad-mudra, 
or the Vajra-kanya, or as the young woman (yuvati), 











! jima lopa vilijjat pantehi tima sharint lai citta | 
samarasa jai taklkhane jat punu te sama mita 
—Dohü No. 32. 
O.P. 105—15 
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jn often as the female organ.’ In the Hevajra- 

antra Prajia is called the mother (janani), the 
‘sister (bhagini), the washer-woman  (rajaki) the 
dancing-girl (martaki), the daughter (duhita), the 
-Doma-girl (dombi), etc. These names are sometimes 
explained very arbitrarily. It is said that Praja is 
called janani because she gives birth to all the beings 
of the world; she is bhagini as she shows all the differ- 
ences (vibhaga); she is rajaki because she pleases all 
the beings (rañjamat); she is duhita as she accumulates 
all the qualities (duhanat); she is nartaki because of 
her changing character; she is dombi (a woman of a 
very low untouchable class) because she cannot 
be touched.’ In the commentary of Krsnacarya 
(Hevajra-pafijika or Yoga-ratnamüla) it has been 
explained that Prajna is jananī because in the form of 
* great-bliss* (mahasukha) she gives birth to the 
world. Again as the beginners cannot grasp her 
steadily, she is called -nartaki.' She is aspar$à as she 
cannot be grasped by the senses.' 





! In the Vajra-sarasvati-sadhanam of the Sddhana-mala we find 
Prajfia styled as the goddess (prajüü»h bhagavatin, ete., p. 829). In 
the Kanaka-varna-prajfia-püramità- süd hana m also Prajia-paramuita is 
said to be the Bhagavati (p. 321). In the chapter on Amanasikärä- 
dhüra of the Advaya-vajra-saingraha we find sinyata described as 
the Bhagavati Prajñā (p. 62). In the Advaya-siddhi Prajñā is styled 
as the goddess (MS. cl.B.. p. 86). 

2 janani bhanyate prajíà janayoti yasmat jagaj-janam | 

bhagini'ti tatha prajñā vibhagam darsayet yatah || 
rajaki'ti duhità ca nartaki ca prakathyate | 
rafijanat sarva-sattvanam  rajaki'ti tatha smrta || 
gunasya duhanüt prajñā duhità ca nigadyate| 
nartaki bhanyate prajna cancalatvat mahakrpa | 
aspar$ü bhavati yasmat tasmat dombi prakathyate | 
—Hevajra-tantra, MS. (R.A.S.B. No. 11317) p. 13(B). 
These lines also occur in the Samputiká. Cj. MS. (R.A.S.B. 
No. 4854) p. 4(A). 
?^ mahà-sukhàá-kürena vis$vasya jananüt janani | 
—MS. (Cambridge Add. No. 1699) p. 20(A). 
* adi-karmika-sattvaith sthiri-kartum asakyatvat nartaki | 
—]Ibid., MS. p. 20(A). 
* indriyanam d ie V ied 
— Ibid., MS. p. 20(A). 


Here of course the designations of Praja as mother, sister, 
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In the Sriguhya-sam4ja-tantra a beautiful girl of 
sixteen to be adopted in the practice is said to be the 
Prajna.’ Saraha-pada in one place salutes all young 
women, who are described as the embodiment of 
Prajha—who are like the wish-yielding creepers per- 


sonified—who destroy all the sufferings (Klesa) of the 


three worlds.* In the Hevajra-tantra also the female 
is called the Prajna whereas the male is called the 


cones SE eee TE m 
daughter, etc. have got some sort of metaphysical significance; but 
in other places the plain implication is that the mother, sister, 
daughter, or any woman of any caste, however low it may be, can 
be adopted as the Prajüü (or the woman) in the mystic practice. 


mataram bhaginincaiva duhitam bandhavintatha | 

brahmanim ksatrinificaiva vaisydin sSüdrinim tatha| 

natim rajakīrh ca dombim ca candáliniri tathā | 

prajnopaya-vidhanena püjawet tattvavatsalah || 

| —Samputika, MS. pp. 3(A), 3(B). 

See also, Prajiio-paiya-viniscaya-siddhi, Ch. V, Hevajra-tantra, 
MS. p. 12(A), 60(B); Ekalla-vira-canda-mah4-rosana-tantra, MS. 
p. 8(BB). 

In justification of this action it is said, Prajüa is devoid of all 
thought-constructions and consequently she is above all the notions 
of differences; that being the case, for a Yogin there should not 
be any notion of difference among the mother, the sister, the daughter 
and any other gir! even of the lowest caste. If there be any notion 
of distinction at all it is to be understood that the Yogin is not 
yet fully fit for the Yoga, for he has not obtained the stinyata- 
knowledge which effaces all such notions of distinction. It is there- 
fore warned that the Prajñā should be carefully worshipped so that 
no notion of difference may arise at all—sevrtuvyda prayatnena yatha 
bhedo na jayate, Samputika, MS. p. 8(B); Hevajra-tantra, Ms. 
p. 12(A); cf. also Hevajra-panjika, MS. pp. 17(B)—18(A); Citta- 
visuddhi-prakarana, Verses 101-106. (Cf. Sri-guhya-samaja, Ch. V.) 


! sodasd-bdikarm samprapya yositam kanti-suprabham | 
gandha-puspakulam krtvd tasya madhye tu kdmayet 
adhivestya ca tam prajnám . . . . . . ete. 

—Patala IV, p. 19 (G.G.S.). 
Cf. also, a lays m 8 yam kāñcit svabhà-(vo ?) prajyna-rüpena sarvu- 
lankrta-gatra-trivali-taranga-bhangadbhirdma, . .... etc. 
—Quoted in the Subhüsita-sampraha. 

3 yüsüm ükrtir apraparca-vimala- prajrámayi sarvasa | 
süksaát kalpa-lataiva tri-bhuvane yah  klesa-jvala-cchidah 
$ri-mad-vajra-padàü-nkità yuvatayas tabhyo namah sarvatath 

—Quoted in the Subhüsita-samgrala. 
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Upaya. ' In the Sri-cakra-sambhara-tantra we find— 
‘Appearance, Method and great compassion are the 
male deity whilst the void, Prajna, tranquillity and 
great bliss are the female deity. In the Jvalavali- 
-vajramala-tantra it is said that the goddess Prajna 
resides in all women and the Lord remains in all men. ' 
In the Ekalla-vira-canda-maha-rosana-tantra the Lord 
Candarosana explains to the Lady that all men are of 
the nature of the Lord who is Upaya and all women 
are of the nature of the Lady who is Prajna; and'the 
whole world is of the nature of the unity of Prajna and 
Upaya. As the son of Mayadevi Lord Buddha was the 
incarnation of Upaya and his wife Gopa was the incar- 
nation of Prajna or Prajnd-paramita—and Lord 
Buddha attained mahdadsukha (supreme bliss) of the 
nature of Nirvāna in union with the Prajna Gopa. ' 


In the Parica-krama of Nagarjuna-pada we find 
four grades or stages in $ünyata, of which the first is 
the $ünyatà and the second is ati$ünyata. Sunyata 
has been described as Prajna ` and it is also called the 





' osit tavat bhavet prajna upáyah purusah smrtah | 
—MS. p. 21(A). 
Cf. also Ibid., MS. p. 89(B). Cf. also Sahaja-siddhi of Dombi- 
Heruka. —MS. (C.L.B.) p. 82. 


Cf. also prajna pravesayet tatra vajra-kanyam athanyapat || 
—Dakarnava, p. 157 (Sahitya-parisat Edition). 
* Translated from Tibetan by Kazi Dawasamdup, p. 28. 
! sarvanari-maya-devi sarvo-payamayah prabhuh 
mayddevi-sutas cü'ham canda-rosanatam gatah | 
(vam eva bhagavati gopa prajna-püramità-tmikà || 
yüvantas tu striyah sarvás t(v)ad-rüpenatva ta matàüh | 
mad-rüpena pumámsas tu sarva eva prakirtitah | 
dvayor bhüva-gatam caitat prajno-püyà-tmakarn jagat | 
—MS. (R.A.S.B. No. 9089) p. 16(B). 
Cj. also,—narüh vajradharad-karah  yositah vajra-yositah | 
à —Ibid., MS. p. 15(A). 
* lokar si j ittari 
am stinyam prajnà ca cittam ca paratantrakam 
—MS. p. 20(A). 
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woman.’ Atisinya is called Upaya,* and the sex 
analogy is also there. ° 

In some places Prajna is described as the female 
organ and Upaya as the male organ. Prajnà is called 
the female organ because it is the abode of all pleasure 
which is great bliss (mahdsulkha).* Again it is said 
that Prajna is called bhaga as she breaks or obstructs 
all the afflictions.” It can also be inferred that the 
female organ is called the Prajnà because all the beings 
have their birth from here as all the beings have their 
origin from the Prajna or the Sünyata.* 

It is said in the Hevajra-tantra— The lord is of 
the form of the seed while its pleasure is called the 
girl” “These Prajna and Upaya as the symbol of the 
female and the male are generally called the thunder 
and the lotus." We have seen before that Vajra is 


! stri-samjnda ca tatha proktd, etc. 
—Ibid., MS. p. 20(B). 
2 floka-bhasam ity uktam atistngem updyakam | 
Ibid., MS. p. 20(B). 

Cf. also,—-prajno-paya-samayogad itt| Süngam prajna üloka iti 
üavat| atisiinyam updya aloka-bhasa ite ydavat/ tayoh samadyogo’ 
ihyasah. 

Pajfica-krama-tippani, MS. p. 43(B). 
3 Cf. ragas caiva virügas$ ca dvayor antarita-trayam | 
dvindriyasya samápatya  vajra-padmoa-samagamat | ete. 
Parnca-krama, MS. p. 22(A). 
* Cf. yena klego-panihanyate | prajnd-dhinds ca te klesah saukhyat 
prajñā bhaga ucyate. 
—Hevajra-tantra, MS. p. 11(A). 
Cf. also,—yonit-svabhavatah prajna u payo bhdava-laksanatm 
—Sri-guhya-samaja-tantra, p. 153. 
Cf. kha-dhdtu-vajra-samyogat, etc. 
—Kriyd-samgraha, MS. p. 75(A). 
? bhafijanam bhagam akhyatam klesa- »narádi-bhanianat | 
prajnabadhydas ca te klesdstasmat prajña bhagocyat 
—Ifevajra-tantra. 
- dharmo-dayo-dbhavam anam kha-samam: sopaua-ni iter | 
trailokyas tatra jàto ħi prajfo-paya-svartipatah 
—Hevajra-tantra, MS. p. o3(H). 
Cf. Comm. iha tan-mudràá-uyosit-kamalarm dharmo-daua | 
7? £$ukrü-küro bhavet bhagavdn tat-sukhaus Kanani smrtan | 
—MS. p. 23(B). Cf. also Il eruka-tantra. 
s Cf. prajüopaya-viniscaya-siddhi, p. 42; xtri-ndriyam cu 
padmari vajram purse- ndriyarihe  tatha | 
—Jnidna-siddhi, Ch. 2, Verse Il. 


co o en 





or bolaka and kakkola or kakkolaka. ' 


(E) PnaJNX-UP&YA AS LALANA-HaSANA, LEFT AND 
HiGHT, VOWEL AND CONSONANT, ETC. 


Prajia and Upáya are also called Lalanā and 
Rasanaé which are the names for the two nerves Ida 
and Pingalaé well known in the Hindu Tantric nerve- 
system. The nerve where the two nerves commingle 
is called the Avadhüti which is again the middle nerve 
corresponding to the Susumnd nerve of the Hindu 
Tantras; and this nerve is regarded as the way to 
nirvana. It has been said, * Lalanà is of the nature of 
Prajha, and Rasanā remains as Upaya, and Avadhiti 
remains in the middle as the abode of Mahaàsukha.' ' 
We may note here that in the Hindu Tantras the nerve 








Cj. vajrü-bja-gharsanüt — prajfio-páya-samdápattyàü. Comm. on 
Dohàükosa of Kanha. 

Čj. also,—Sahaja-siddhi of Dombi-páda, quoted in the Subhagita- 
sorheraha, p. 60; Ghantà-padiya-patücakro ma, quoted in the Subha- 
sita-savhgraha, p. 74; Hevajra-tantra, MS. p. 21(B). (kha-dhatàcviti 
padmesu); Dakarnava (Ed. by Dr. N. Chaudhuri), p. 123; Kriyàá- 
sarhgraha, MS. PR: 75(B), 76(A); Sri-guhya-samaja-tantra, pp. 25, 
+3: Comm. on Marma-kaliké-tantra, MS. (B.N. Sans, No. 83) 


Cj. also kamala kulisa majhe bhaia mih (cf. prajfio-paya- 
»amatüm, etc. Comm.), Caryd No. 47. 
vāja máva püdi piud khále vahin| Carga No. 49. 
(Cf. praj&á-ravinda-kuhara-hrade sad-guru-carano-páyena prave- 
stam, Comm.) 
t cajrerh volakam khydtari. padmam kakkolakam matar. 
— evajra-tantra, MS. p. 44(A). 
* Südhana-málà, p. 448. 
Cj. also laland as, eR iggy rasano-pdya-sarnathita | 
tayor ye gatah devi akrar visva-rüpini || 
—Heruka-tantra, MS. p. 74(B). 
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Ida which corresponds to the Lalàná and which is of 
the nature of the moon is said to be the Sakti and 
Pingald, corresponding to the Rasaná and of the nature 
of the sun, is spoken of as the Purusa (the male prin- 
etple). ' Again these Lalanaé and Rasanü are said -to 
carry seed and ovum respectively.” | We may also 
notice that Prajhà has been called vàma (left) in the 
Paünca-krama* and Upàya has been named daksina 
(right),* and this Lalaná is also the nerve in 
the left side and Rasand@ in the right side. Again 
Prajhà is often spoken of as the vowel or the 





Cf. also laland prajfià-svabhüvena rasano-pügya-sarnisthità | 
avadhüti madhya-dese tu grühya-grühaka-varjità |! 
—Vajra-vürühi-kalpa-maháü-tantra, MS. p. 27(A). 

H cvaira-tantra, MS. p. 3(a). Heruka-tantra, MS. 
p. 15(A). 
laland rasand nàdi prajfio-páuas ca melakah || 
—Daikdirnava (Ed. MM. H. P. Sastri), p. 158. 


wWimagd wà ida nàdi subla-candra-svaripint | 
fakti-ripa hi si devi saksid amrta-vigraha | 
dokse tu pingalA nama purusah siirya-vigrahah | 
raudratmika mahdidevt dadimi-kesara-prabha | 
—Sammohana-tantra quoted in the Satcakra-niriipanam. 
Ed. by A. Avalon. 


* Cf. also,—aksobhya-vahaé laland rasand rakta-praváhini | 
Yy I 
avadhütuy amita-nüthasuya ádhüra-bhüvini sada | 
—Südhanan-malá, p. 448 (G.O.5.) 


aksobhya-vahà lalana rasand rakta-vàhini| 
fatha prajüü candra-vahé avadhiiti sà prakirtita 
—IHlevajra-tantra, MS. p. B(A). 


fesim madhye sthítà nadi lalana Sukra-vàhini] 
daksine rasama khyata nai rakta-(prayvahini | 
—Heruka-tantra, MS. p. ! 4 B). 


Cf. VWajra-vürühi-kalpa-mahá-tantra, MS. (R.A.S.B. No. 11285) 
p- olb). This MS., preserved in the R.A.S.B., seems to be sub 
stantially the same as the Sri-Dàkürnave Wahāyogini-tantrarājo 

blished with the Apabhranisea Dohüs along with the Coarrnàápada: 
b; MM. H. P. Sñstri; but there are important additions and altera 
tions. 

We should note one Important confusion here. Laland is said 
to be Prajhü but it is said to carry seed, whereas Rasan which 
is said to be Upāya is said to carry ovum; but the statemen! 
ought to have been reversed to be consistent with the analogy of 
the Tantric Buddhists. 

*paima-samjnam punascasva, ete., MS. p. ?0(H). 

* diva purusa-samjria: ca svard-kürasca daksinah, MS. p. FI(A) 
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| vowel ‘a’, or the series of letters beginning with 
“a’ (ali); and Upàya, in contrast, is spoken of as 
representing the consonants, or the letter ‘ka’ or the 
series beginning with the letter ‘ka’ (kali). In the 
chapter on Amanasikara of the Advaya-vajra-samgraha 
we find that the letter ‘a’ in the beginning of the word 
* a-manasikàra ' implies the non-organization of all that 
is imagined to be produced. In justification of this 
interpretation it is cited from the Mantra-patala 
(second chapter of the first kalpa) of the Hevajra- 
tantra that as the letter *a' is without beginning or 
origination, so also are all the dharmas—so the un- 
create nature of the dharmas as the $ünyatà is repre- 
sented by ‘a’; Prajtia who is $ünyatà is, therefore, ‘a’. 
About the nature of ‘a’ it has been said in the Nàma- 
sangiti that ‘a’ is the first of all the letters, it is full of 
deep significance, it is absolutely immutable—it is long 
—uncreate and free from all vocal modulations.” ‘A’ 
is said to be the first and the most important of all the 
letters and all other letters are said to have evolved 
from this first letter ‘a’. In the Ekalla-vira-canda- 
mahürosana-tantra we find that the vowel ‘a’ means 
the non-artificial innate nature, and, therefore, ‘a’ re- 
presents Prajna and ‘va’ represents the Upaya.’ In 
the Hindu texts we often find that ‘a’ represents 
Brahma or the creator of the universe.* In the Gita 
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P. 61 (G.O.S.). 
? akürah sarva-varnagro mahà-rthah paramáàá-ksarah | 
mahàü-prüàno hy anutpüdo vàg-udühüra-varjitah || 
—Quoted in the Advaya-vajra-samgraha, p. 62. 
Cf. also,—akáro mukham sarva-dharmanam àdyanutpannatvat | 
—Krsna-yàméri-tantra quoted in the Catalogue of Sans. 
Buddhist MSS., R.A.S.B., Vol. 1, p. 149. 
Again, ddi-svara-svabhava sā hīti buddhaih prakalpità | 
saiva bhagavati prajüá utpanna-krama-yogatah || 
—Hevajra-tantra, MS. p. 49(A). 
* akürenü'krtrimam sahaja-svabhavam uktam 
akürenocyate prajfia vakarena hy upayakam 
prajfio-pàyaka-yogena lakdra-sukha-laksana | | 
MS. (R.A.S.B. No. 0089) p- 23( B). 
t akāre liyate brahmā ukāre liyate harih | 
makdre liyate rudrah pranave hi parah smrtah || 





Berd: — says that among the letters he is ‘a’ ‘So 
the fact of the letter ʻa’ being the representativa of 
Sünyata is significant. Often it is seen that Prajha or 
Sünyata is represented not merely by ‘a’ but by the 
vowels in general,' and is indicated by the general name 
ali (i.e. the vowel series beginning with *a? In 
contrast with ali, representing Prajna, kali or the con- 
sonantal series represents Upaya. This Prajna and 
- Upaya or ali and kali are then associated with the moon 
and the sun, or the night and the day respectively." In 
the Aitareya-Aranyaka it has been said that the night 
is obtained through the consonants and the day through 
the vowels.* Here in the Buddhist texts there is an in- 
version of the notion. But this in general may explain 
. the association of ali with the moon or the night and of 
kali with the sun or the day. Laland and Rasana have 
also been associated with the moon and the sun, and 
they are said to be the two nerves flowing from the 
left and right of the nasal cavity. ° 
^ ; Che Südhana-imàlàa, pp. 476, 557. 


rajna'li kalu upayeti.—H evajra-tantra, MS., p. 20(A). 
salo kakara W p asua, sau kadih kalih, akdrah ādir yasyda’sau 


e SSS mas À— I w 





= &àdir ali 
hs —Marma-kaliká-tantra, MS. (B.N. Sans. No. 83), 
p pp. 9(A) and 9(B). 


ali akdara-di-sodasa-svaran tatha tenaiva kramena kali kakārā- 
di-hakara-pa yantam|—MS., p. 53(A). Again, akara- dir a@lih kakara- 
dih kalih.Hevajra-pafijika, MS., p. 6(A). 
3 sthitd-lis candra-riipena kali-ripena bhdskarah | 
candra-sirya-dvayor-mela gauryad yas te prakirtitah | 
prajña-li küly upáye'ti candra- rkasya prabhedanat | 
—Hevayjra- tantra, MS., p. 20(A). 
candra-süriyo-parágesu prajná-vajra-prauyog atah | 
viline advaye jnünc buddhatvam  iha-Tanme«ant 
—Quoted in the Subhasita-sarizraha, p. 70. 
* vyanjanaireva rütrir ápnuvanti svarair ahani | 
—Aitareya- Aranyaka (II 2, 4). 
` Quoted by EE. C. Bagchi in his Studies in the Tantras, p. vd. 
° Cf. lalanü rasanā ravi-sasi tudia venna vi pese | 
—Dohakosa of Kāņnhu-pāäda, verse No. 5. 


Cf- also the comm. /eland-sabdenda’lih prajna-candro cidhigate | 
tasya vadma-nasaputa-svabhav as fena prana-pres hint lalana sthitat 
rasanü-Sabdena kāli-rūpū . .. .. etc. ; 


—MS., B.N. Sans. No. 47, p. 40(B). 
O.P. 105—16 
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JM Again Prajna has been said to be the syllable ‘e’ 
and Upaya the syllable ‘va’. In the Sādhana- 
mala we find that Prajna should be meditated on as 
the syllable *e*.' It is said in the Samputika, “ Prajna 
is said to be ʻe’ while Upaya is the syllable ‘ va’ ; and 
this *e' shines only when it is aborned with‘ va’?” In 
the Hevajra-tantra and in many other Tantras it is 
said, * That divine ‘e’ which is adorned in the middle 


with the vajra is the abode of all bliss or happiness—it 





is the abode of all the gems of the Buddhas; all jov, ` 


qualified by the moments, is produced there ; when one 
is established in this e-vam-kara one realizes bliss 
through the knowledge of the moments.”* In the 


Dohakosa of Kanhu-pàda it has been said, * He who has. 


understood e-vam-kara has understood everything 
completely.’* This 'e' has again been called the 
mother and the ‘va’ the father and the bindu is pro- 


duced by their union. Again, *e' is the Prajna and. 


‘va’ is the Lord in sex-intercourse, and the bindu is 
the immutable knowledge proceeding from their 
union.” This ‘e’ and ‘vam’ have also been associated 
with the moon and the sun. But in explaining the 
well-known introductory line of the Sangiti literature, 








! sva-dhütau cintayet dhiman prajnüm cküra-rüpinim| —P. 444. 
* ekürena smrta prajñā vankaras ca'py updyakam| | 
vanküra-bhusitas ca'süv ckürah $obhate dhruvam| — 
adho-rddhva-samapattya prajio-paiya-svabhavatah || 
: | —MS., p. 10(A). 
` ekārā-krti yad divyam madhye vankdra-bhiisitan| — 
layari eroa sau khu anay buddha-ratna-karandakam || 
ñnandas tatra jayante ksana-bhedena-bheditah | 
ksana-jnünüt sukha-jidnam evankdre pratisthitam || 
—Hevajra-tantra, MS., pp. 88(B), .S9(A). 
* evarikàra je bujjhia te bujjhia saala asesa| —Dohaà 21. 


Cf. the comm. evarmkaàra iti $üngyataà-karunáü-bhinna-rüpini mahà- ~ 
* 


mudra ittham evamkéadram | 


* eküras tu bhave(t) mātā vaküras tu pita smrtah| 
bindus tatra bhaved yogah sa yogah paramda-ksarah || 
ekaras tu bhavet prajñā vakàrah suratd-dhipah | 
bindus cü'nühatam jnànam taj-jatany aksarüni ca || 
—Doevendra-parbprcchü-tantra, collected in the Subhüsita- 
samgraha. (Bendall’s Edition), p. 76. 
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viz. evam maya srutam, etc., the Samputika explains 
evam rather in a different way. It is said there that 
by *e' is to be understood the earth which is Karma- 
mudrā, also known as Locanā; she is of the nature of 
great compassion and great expedience—she is of the- 
form of the whole universe and is known to the whole 
: universe ; she resides in the Nirmüna-cakra in the lotus 
^ in the nave. Var implies water representing the 
Dharma-mudra or the goddess Mamaki ; she is of the 

~ mature of universal love and concentration and resides 
in the Dharma-cakra in the heart in a lotus of eight 
Beta s.' We. find this interpretation also in the 
.. Hevajra-panjika of Krsnacarya. But in offering an- 
^. other alternative meaning of the line evam maya 
S grutam, etc. the Hevajra-panjika says that by ʻe’ is 

meant the female organ while by ‘va’ is meant the 


, "QUE 





! Again ma (of maya) is fire, Maha-mudra, Pündarà is the 
Sambhoga-cakra in the throat; ya means air, Samaya-mudra, 
goddess Karmakulá in the Mahàsukha-cakra, ete. 

Cj. ekdram: prthivi jneya karma-mudra tu locana | 

mahàü-krpà mahopayd visva-rupa visva-gocara | 
J ~ sthita nirmüna-cakre vai nabhau visva-pankaje | 
vam-küram tu jalar jüeyam dharma-mudrá tu mamaki| 
maitri-pranidhi-ripa tu devi vajra-mukhe sthita| 
dharma-cakre tu hrdaye asta-dalambuje | 
ma-káüra»rn vahnir uc disto mahamudra tu pandard | 
muditd-bala-yogena devi padma-kulodbhava| 
sthità sambhoga-cakre tu kanthe dvy-asta-dala-mbuje | 
ya-karam vagygu-rüpastu sarva-klesa-prabhanjakah | 
maha-samaya-mudra vai devi karma-kulā mukhya | 
- upeksa jüüna-yogena tard samsüara-tarint | 
—Samputika, MS., p. 10(A). 

* ckarah prthivi jieya karma-mudra tu locana| 
catuhsasti-dale nübhau sthita nirmana-cakrake | 
vam-kürastu jalan jneyam dharma-mudra tu māmakī | 
sümsthità- tu dharma-cakre suddha-divya-sta-dala-mbtuje 

» grutart sahajam ityuletarn dvidhai-bhedena bheditam | 

samvurtam devata-karam utpatti-krama-paksatah | 

L4. vivrti sva-svartipan tu nispanna-kranu-paksatah | 


- satya-dvayarh samasritya buddhanam dharma-desana | 
—Ifevajra-tantra; See Hevajra-pan;ika, MS., p. 2( H). 
" But cf. also: — 
3 ekürena locana devi varikdrena manali smrta | 


makdrena pandara ca yokarena ca turuhi 
—Hevajra-tantra, MS., p. (4). 
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| jex-activi vity and by 

E 4 $rutam ds implied the double nature seyit sadhana 
: (viz. samvrta and vivrta). The comment or further ex- 


plains that t e male is of the nature of the seed, while 
. the pleasure is Gisela [a --tHev represent the Dharma- 
kaya and Sambhoga-kaya and both of them are com- 
bined in the nature of the Lord (vajra-dhara).. Thus 
‘e’ and ‘ va” are the two aspects of the Lord ; they are 
also called samvurta and vivrta which again correspond 

to the śŭūnyatā and karuna or Prajnà and Upaya. ' 

It is needless to say that many of these derivations 
and interpretations are merely arbitrary and they are 
introduced to demonstrate some purely sectarian view. 

t is for this reason that in the Marmakalika-tantra 
and in the Hevajra-paüjikà all the alternative inter- 
pretations are called ‘ sectarian interpretations" (sam- 

x - pradaya-vyakhya). Thus the verse— 

candali jvalita nābhau dahati patica-tathagatan| 

dahati ca locanadinam dagdhe hum sravate éa£i|| 
has got as many as five interpretations. In the first 
interpretation ali has been explained as the wind blow- 
ing through the left nasal passage and kali as the wind 
blowing through the right... Again canda means 
Prajna as she is very terrible (canda) in destroying 
all sorts of afflictions; and ali here means Vajra-sattva. * 





Il ale organ ; by maya is meant ie: 





! eküram bhagam ityuktam vamkdram kuliśarh smrtam | 
mayeti cülanam proktam Srutarm yat tad dvidhümatam || 
tatha ca vaksyati| 
-Sukra-küro bhaved bhagavan tat-sukhari kamini smrtam | 
* ` dharma-sambhoga-rüpatvam vajra-dharasya laksanam || 
" tatha ca 
° samvrtarit leumkuma-sankdsam vivrtah sukha-rüpinam | 
ity anena hi vakyena śūnyatā-karunā-svabhāvamm prajfo-püya- 
svabhavam dharma-sambhoga-káya-sva bhavam| 


MS., p. 2(A). 
? —Hevajra-tantra, MS., p. 4(B). 
` alir vama-násá-puta-prabhavo vüyuh/ tadaparah kàlih | 
' —Hevajra-panjika, MS., p. 9(B). 
* candà prajna kleéo-pakleéa-niskarantane ( 2?) canda-svabhavatvat 
alir vajra-sattvah| " 
—Ibid., MS., p. 9(B). 
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Again cadă is Prajna who is am; and ali is Vajra- 


sattva who is kram.' Again canda is Prajna which is 
e left nerve, while ali is Upaya or the right nerve. ° 
"Again canda is Prajiia which is discriminative know- 
ledge about. the transcendental nature of origination 
and the originated ; while ali is the mind full of univer- 
sal compassion. Here in these interpretations it is 
very easy to notice that àli has been explained as 
Upaya which contradicts the interpretation of all the 
Tantras including the Hevajra-tantra (of which the 
Hevajra-panjikà is the commentary) ; Gli has also been 
said to be kram (while canda is am), which also is ab- 
surd and self-contradictory. 


(iii) Advaya (non-duality) and Yuganaddha 
(Principle of Union) : 


A study of the above speculations on the nature of 
the Bodhicitta will bring it home to us that the central 
point of all the Sadhana of the Tantric Buddhists was 
a principle of union. The synthesis or rather the uni- 
fication of all duality in an absolute unity is the real 
principle of union, which has been termed as Yuganad- 
dha. This principle of Yuganaddha is clearly explain- 
ed in the fifth chapter (Yuganaddha- krama) of the 
Panca-krama. ` There it is said that when a state of 
unity is reached through the purging of the two 
notions of the creative process (samsdara) and absolute 
cessation (rvrtti), it is called Yuganaddha. When 
the transcendental nature of both phenomenal (san- 
kle$a) and the absolutely purified (vyavaddana) realities 
is realized and the two become unified into one, it is 
called the Yuganaddha. Again, when the Yoein is 


' canda prajnà ambkdrah/ ūlir vajra- mem krarii- kàrah | 
—Ibid., MS., p. 10(A). 
? candd prajüü vāmā nàdi/ ali-riipa updyo dakstna-nadi | 
—Ibid., MS., p. 10(A). 
* candà prayna utpatty-utpanna- -krama-sambandhinari vicarah | 


üálir mahd-karundmaya-cittam | 
—Ibid., MS., p. 10(B). 
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able to synthesize the thought-constructions of all cor- 
poreal existence with the notion of the formlessness, 
he can be said to have known the principle of Yuganad- 


| dha., Thus the text goes on explaining that the real 


principle of Yuganaddha is the absence of the notión 


‘of duality as the percéivable (grahya) and the per- 


ceiver (grahaka) and their perfect synthesis in an 
unity ; it is the absence of the notions of eternity and 
limitation and is their synthesis in an unity,—the unity 
of Prajña and Karuna,—the state of all-void (sarva- 
sunyata) through the union of Prajna and Upaya. 
Where there is no notion of extinction with some residu- 
al substratum (sopadhi-sesah) or extinction without any 
residuum (anupadhi-sesah), i.e. no notion of the non- 
essentialness of the dharmas (dharma-nairatmya) or 
of the self (pudgala-nairatmya)—that is what is called 
the Yuganaddha;—for, the very nature of Yuganaddha 
involves its freedom- from all kinds of thought- 
construetions. To realize’ through constant practice 
the truth of both svüdhisthana (which is the third 
<inyat& as self-éstablishment or the universalization 
of the self) and the resplendent (prabhasvara, which is 
the fourth or the final stage as sarva-$üinya) and then 
to unite them—this is Yuganaddha. To enter into the 
final abode of *thatness' in body, word and mind and 
thence again to rise up and turn to the world of 
miseries—that is what is called Yuganaddha. To 
know the nature of samvrti (the provisional truth) 
and the paramürtha (the ultimate truth) and then to 


- unite them together is real Yuganaddha. Where the 


mind does neither lose itselfin the absolute * thatness ', 
nor does it rise up in the world (of activity)—that 
immutable state of the. Yogin is called the state of 
Yuganaddha. Here there is neither affirmation nor 
denial, neither existence nor , non-existence, neither 
non-remembering (asmrti = non-subjectivity through 
the absence of the vüsanüs) nor remembering (smrti), 
neither affection (raga) nor non-affection (araga), 
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neither the cause nor the effect, neither the produchon 
(utpatti) nor the produced (utpanna), neither purity 
nor impurity, neither anything with form, nor anything 
without form; it is but a synthesis of all these duali ties 
—that is what is meant by tbe principle of Yuga- 
naddha. A Yogin thus placed. in Yuganaddha is called 
the omniscient, the seer of the truth, the support of the 
universe;—he has escaped. the snare of illusion by 
attaining perfect enlightenment,—he has crossed the 
sea of birth and death,—be has attained non-dual 
knowledge and eternal tranquillity. This in fact is 
perfect enlightenment (buddhatva),—this is what is 
meant by becoming a Vajra-sattva,—this is the way to 
attain all power and wealth. This stage is called the 
absorption in the Vajropama (or thunder-like) medi- 
tation,—the nispanna krama or the absolute state, or 
the absorption 1 in the Mayopama (illusion-like) medita- 
tion, or it is called ‘the non-dual truth (advaya-tattva). 
Words like ‘ uncreate’, ‘non-dual ” etc. all refer to 
this. In this way the ‘Buddhas: whose number is in- 
numerable like the sand on the bank of the Ganges, 
attained perfection, a stage neither real nor unreal. 
This principle of Yuganaddha should be meditated as 


well as practised, and in such a stage, the mind being 
absolutely free from the notion of all sorts of duality, 


there remains no distinction between the self and the 
enemy, no distinction of caste or relation; there Is no 
distinction in his mind between cloth and skin, gem 
and husk,—the scent of camphor or any other bad 
scent, praise and calumny, “day and night, dream and 
perception, the ruined or the surviving, pleasure and 








pain, evil and good, hell and heaven, merit and de- 
merit.’ 
š samsára-nirvrtisce ti kalpand- —— —7 — 
chi-bhavo bhavet yatra t yuganaddham tad uc uat« 
samklesam  vyavadánanca jnatva tu paramarthati th | 
cki-bhüvara tu yo wetti sa vetti yuganaddhħhakarm | 


sakdra-bhava-sarikalpam nirakaratva-kalpatar | 
cki-krtya caret yogi sa vetti yuganaddhakam | 
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x In the Yugananddha-prakasa of the Advaya-vaj ra- 
samgraha it has been said about the principle of union 
that the nature of the union of śūnyatā and karunà is 
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-incomprehensible; void and manifestation always re- 


main in union by nature. In the Prema-paricaka of 
the Advaya-vajra-samgraha, śūnyatā has been spoken 
of as the wife and the manifestation of $ünyata as the 
husband,—and the relation between them is that of con- 
jugal love which is very natural (sahajam prema) ; and 
so inseparable are they in their deep love that $ünyata 
without the husband of manifestation would have been 
dead and the husband of manifestation without 
$unyatà would have always suffered bondage. In the 
Südhana-mülà it is said that the one body of the 
ultimate nature as the unify of both $ünyata and 
karunü is called the neuter or often as the Yuga- 
naddha.' This Yuganaddha is called Advaya, it is the 
Bodhicitta *, it is the Dharma-kaya.’ 

The conception of maithuna (conjugal intercourse) 
or küma-kalà (as it is called in the Kama-kala-vilasa) 
of the Saiva or Sakta Tantras refers to the same prin- 
ciple. In the Kàma-kala-vilàsa we find the principle 


> grühyaü ca grühakam caiva dvidhàá-buddhir na vidyate | 
abhinnata bhavet yatra tadàha yuganaddhakam | 
$üsvate cheda-buddhistu yah praháya pravartate | 
yuganaddha-krama-khyam, vai tattvam vetti sa panditah || 
prajna-karunayor aikyam jna(nam) yatra pravartate | 
yuganaddha iti khydtah kramo'yam buddha-gocarah || 
~- prajno-páya-samápattyau jnátvà sarvam. samasatah | 
yatra sthito mahayogi tad bhavet yuganaddhakam 
yatra sthito mahayogi tad bhavet yuganaddhakam . 
ity evarn kalpana na’sti tat taddhi yuganaddhakane || 
yatra pudgala-nairatmya(m) dharma-naitratmyam ity api 
kalpanaya viviktatvam yuganaddhasya laksanam I 
jnüátva karmena tattvajnah svadhisthana-prabhasvaram | 
 tayor eva samdjam yad yuganaddha-kramo hy ayam || ete. 
ae, Vide Panca-krama. 
^ ekah svübhüvikah kayah Sinyata-karuna-dvayah | 
napumsakam iti khyato yugünaddha iti kvacit || 
- Sddhana-mala, Vol. Il, pp. 5, 505. 
? etad advayam ity uktam bodhicittam idam param | 


^ Ibid., p. 17. 
° Sekoddega-tika (G.O.S.) p. 57. 
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very clearly explained. Siva or Maheáa is pure illumina- 
tion (prakasa-matra-tanu) or the abstract self-shin- 
ing thought with all the principles of activity con- 
tracted within him (antarlina-vimarsah); Sakti is the 
principle of activity or the inherent activity of thought 
(vimar$a or kriya-Sakti) and she contains the seed of 
the future worlds (bhavi-ca ra-cara-bijam). Siva, how- 
ever, realizes himself through the Sakti, and therefore 
it is said that Siva is the form or beauty which is to be 
reflected in the clear-looking glass of vimarga.* The 
philosophical implication seems to be that pure 
abstract thought cannot realize its own nature unless 
it comes back to itself through its own activity, and 
when it thus turns back to itself through vimarsa it 
becomes the *Egohood'. Thus at first there is pure 
thought-illumination (prakasa), then the activity 


-(vimarsa) and by their union is produced ahamskdra or 


the ‘Egohood’. This principle of * Egohood’ is called 
the ‘mass produced through the union of Siva and 
Sakti’ ($iva-s$akti-mithuna-pinda)." We have alreadv 
indicated that this Siva is thought of as the white 
matter (sita-bindu) and the Sakti as the red-matter 
( $ona-bindu), and if we are to expand the analogy, it 
comes to this, that just as all production is through the 
commingling of the seed and the ovum, through the 
union of the male and the female, so this * Egohood ' is 
the son, as it were, produced through the union of the 
Siva and Sakti.” This Siya is the Kama (he who is 
desirable) and the Sakti is the Kala ' and their union 1s 
the Kama-kala. | 

The principle of union is often illustrated in the 
Buddhist Pantheon by the representation of many of 
the gods embracing their consorts or female counter- 





— — 





— — 





t Ssiva-rüpa-vimarsa-nirinala-darsah 
Kama-kala-vilisa, Verse 2. f 
Kashmira Series of Texts ifnd Studics, 50- XII. 
? Jbid., Verse 5. 
3 Küma-kalü-vilàsa, Comm. on Verse 7. 
t Ibid., Comm. on Verse 7. 
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. The Lord Supreme as the Vajra-sattva or the 
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 Vajra-dhara is often represented as embracing his con- 
. sort variously called as the Vajra-dhatvisvari or Vajra- 
 vüráhi or Prajna or Prajüà-páramità or Nairütma. 
Lord Heruka in the Heruka-tantra is represented as 
filled with erotic emotion ($rngara-rasa-samanvitam) 


and deeply embracing his consort Vajra-vairocani in 
great joy of compassion (karund-mahotsava).' In the 
Sri-cakra-sambhara-tantra the Lord is depicted as em- 
bracing Vajra-varahi who clings to him (in sexual 
union) and who is red in colour (red colour of love). 
To illustrate the principle of union they are depicted as 
in sexual union touching at all points of contact.* In 
the Sadhana-mala we find that Heruka, as embraced 
by his Prajna, represents the knowledge of the non-dual 
union." Lord Adi-Buddha embraced by his Prajiia is 
said to be the non-dual (advaya) truth.* In many of 
tne Sadhanas we find that the god to be worshipped is 
to be meditated on as in union with or deeply embraced 
by his female consort and as enjoying great bliss.^ We 
have seen that the five Tathagatas or the Dhyani 
Buddhas, viz., Vairocana, Aksobhya, Amitabha, Ratna- 
sambhava and Amogha-siddhi, have their female con- 
sorts Vajradhatvisvari, Locanà, Mamaki, Pándarà and 
Aryatara, and these Dhyani Buddhas or Tathagatas are 
generally described with their own consorts or Saktis. 
It is interesting to note that many of the Buddhist gods 
of Nepal and Tibet are depicted in yab-yum or in 
union. Often the god holds the yum (the female) on 
his knee in the archaic manner of Siva holding Parvati 
or Uma. Thus AvalokiteSvara is often depicted as 
holding his Sakti on the knee. 


Most of the Buddhist Tantras are Sangiti in tyne 


' Heruka-tantra, MS. (R.A.S.B. No. 11279) p. 81. 
? Sri-cakra-sambháüra-tantra, pp. 27, 29. 
` advaya-yoga-jni&naii tu prajnd-lingita-herukam | 
Vol. II (G.O.S.), p. 508. 
* Ibid., p. 505. 


* Ibid., pp. 491, 500, 502, 529, 582, 587, 589, etc. 
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and the Lord Supreme as the Bhagavan Buddha or the 


Lord Vajra-sattva or Vajra-dhara is depicted as preach- 
ing these principles of Sadhana in an assembly of the 


Buddhas, Bodhisattvas, Tathagatas and others; but 
sometimes we see that the Lord Supreme is not preach- 
ing in the assembly, but is depicted as explaining the 
principles of esoteric practices by way of answering the 
questions of goddess Nairatma or Vajra-varahi or 
simply Varahi, who, out of compassion for the suffering 
beings, puts all sorts of questions as to the secrets of the 
practices through which all beings may attain libera- 
tion. In the Hevajra-tantra we see that goddess 
Nairatma, deeply moved by the miseries of the beings, 
is entreating the Lord to explain all the secrets through 
which the suffering world may be delivered. The Lord 
is moved by her request; he kisses her and caresses and 
coaxes her in deep embrace and explains to her al! the 
secrets of Yoga through which all beings may be 
liberated. In one place, however, goddess Nairatma 
asks the Lord to explain what is meant bv their Cakra. 
The Lord replies that it is a place with four corners and 
four doors decked with Vajra-threads; within it re- 
mains the Lord with the Lady in deep passion. of 
the nature of Sahaja-bliss ; and from their union pro- 
ceed all the goddesses in all the quarters. ^ The Vajra- 
vürühi-kalpa-maháà-tantra," | the Ekalla-vira-canda- 
mahà-rosana-tantra *, etc., are written entirely as dia- 
logues between the Lord and the Lady in exactly the 
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! Cf. kapála-màlinam | viram nairütmaà-slista-kandharant | 
panca-mudra-dharam devam nairdtmda prcchati svauyam 
asmac cakram tvaya kathitam pafica-dasa-parivanitam | 
tad idam mandalam kidrk prak na jñātam maya prabho 
cumbayitvá tu nairütmam ksiptva vajram kab kolake | 
mardayitvda stanarn devo mandalam samprakasati. 

š Hevajra-tantra, MS. p. 55(B). 
prcchati tatra sā devi vajra-pūjā-prayogatah | 
tatksanam kīdrśo deva kathayasva mahàprabho 

Ibid.. MS. p. GIA). 
Cj. also pp. 61(B), 62(A). 69(A), SHB). etc. 

2 Ibid., MS. pp. 55(B)-56(A). 

*R.A.S.B., MS. No. 11285. ə 

*R.A.S.B., MS. No. 9059. 
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resides in all women." It may be noted that the 
Hindu Tantras are also generally introduced by way 
of a dialogue between Lord Siva and his Sakti Parvati ; 
there also, Parvati (who is the mother of the world as 
Prajna also is), out of deep compassion for the beings, 
asks the Lord about the path through which the 
beings may be liberated, and in way of replying to the 
questions of Parvati Lord Siva explains to her all the 
secrets of Yoga. It is indeed very hazardous to postu- 
late on the basis of this similarity of form-in the 
Buddhist and the Hindu Tantras any theory concern- 
ing the priority of the one to the other; it is, never- 
theless, to be admitted that the resemblance is striking, 
and in later time with the gradual decay of Buddhism 
and the revival of Hinduism the Buddhist Lord 
Supreme with his female counter-part could very 
easily conceal himself behind the Hindu god Siva with 
his Sakti Parvati or Gauri or Durga. This confusion 
between the two pairs of the Hindu and Buddhist 
divinities is palpable in the Hindu-Buddhist vernacular 
literature of India. 

uy E] UIT mE IU OE ——R——— — 


! bhava-bhava-vinirmuktas catur-ànandaika-tatparah | 
nisprapafica-svarüpo'har sarva-samkalpa-varjitah || 
mam na jünüti ye müdhàh sarva-puri-vapusi sthitam | 
tesüám aha hità-rthàya paficá-karena samsthitah || 
atha bhagavati dvesa-vajri samüdhim Gpadye’dam udajahara,— 
s$ünyatü-karunü-bhinnü divya-küma-sukha-sthitá | 
sarva-kalpa-vihinü'ham nisprapascaà nirakula || 
mim na jünanti ye nāryah sarva-stri-deha-samsthitam | 
tüsüm aha hità-rthaya paficà-kürena sarsthitam | 
atha bhagavün krsnücano (?) gadhena bhagavati-dvesavajrim 
cumbayitvà samélingya ca’mantrayate sma | 
devi devi mahdé-remyam rahasyam cá'ti-durlabham]| etc. 


MS. (R.A.S.B., No. 9089) pp. 1(B)-2(A). 
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The Buddhist Tantric literature of the Sangiti 
class (i.e. where Lord Buddha himself is depicted as 
the preacher of the truth contained in the body of the 
book) invariably begins with the sentence—evam 
maya srutam ekasmin samaye bhagavan sarva-tatha- 
gata-kaya-vak-citta-hrdaya-vajra-yosit-bhagesu vija- 
hara. 'The general meaning of the sentence is— It is 
heard by me that once upon a time, the Lord sported 
in the heart of super-human knowledge arising out of 
the body, speech and mind of all the Tathàgatas '. 
But the line has been explained in various ways in 

-Various Tantras and their commentaries. Of course, 

as pointed out before, in many cases the interpretation 

^ is absolutely sectarian and as such purely arbitrary. - 
The word bhaga may be (and has often been) explained 

to mean- the six super-human qualities, viz., all 

sovereignty (aisvarya), energy (virya) fame (yaSas), 

beauty (Sri), knowledge (jhana) and detachment 

(vairagya) ; and taking this meaning the above line 

may be explained in the following way: the lord shone 


ost & 





in bliss in the transcendental qualities belonging to the 
; body, speech and mind of the Tathagatas. But the 
Lr Guhya-siddhi of Padmavajra says— There is renowned 
Prajna who is divine and who sanctions all fulfilment ; 
_ that which remains in her is called the syllable bhaga, 
! —that is the pure truth; and I have worshipped it 


,” 1 


from the standpoint of the absolute. Here it seems 

that the truth (tattva) that remains in union with 
n Prajna is the Lord himself. Thus the aphorism (evari 
maya, etc.) means that the Lord remains in union with 
Prajna in the form of the tattva. Again it is said, that 
the Lord of mind is the bhagavdn and Prajna is the 
Vajra-yosit (the adamantine woman), and there (in the 
Vajra-yosit) sported the Lord in the form of great 


cpm 


—— 





! sthita siddhi-pradà namnüâ prajne'ti. visruta | 
tasyam vyavasthitam yat tad bhagam ty aksyrra-d nua 
3 i tan maya $uddha-tattvaà-khuyain sevitam paramidrthatak 
Guhya-siddhi, MS. p. 9. 
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bliss.' Again it is said, that all non-constructive and 
universal knowledge, condensed into a mass, is the void- 
element in the form of the bhaga.* "This void-element 
or $uünyatà is the Prajna ; and the Prajna is depicted 


.as the eternal and infinite object of joy of the Lord of 


elements (Bhita-natha) ; she is pure in the beginning, 
in the middle and in the end,—and she comes from 
Vajra-knowledge and remains as Samvrtti (provisional 
or phenomenal); she is known also as karma-mudra ; 
and moved by her kindness towards the beings she 
condescends to take human forms (as women). ' 


In spite of the above we may say that whatever 


might have been the original meaning of the epithet 
 vajra-yosit-bhaga, it began to be taken in later times 


in its sense as the female organ ; and the Lord (repre- 
senting Lord Buddha), instead of being conceived as 
preaching in the assembly of the adept, began to be 
conceived as dallying with Prajna or his female 
counterpart and this will be confirmed by the manner ` 
in which the dialogues of the Dakaàrnava (ed. by MM. 
H. P. Sastri) are introduced. * 


! bhagavàn iti nirdistam cittasya’dhipatih prabhuh | 
vajra-yosit smrti prajüà ya sà savajrind-tmaka || 


vijahara tatah $rimün &$ri-mahüsukha-vajrinah || - 
Ibid., p. 17. 

2 nirvikalpaka-sarvajria-jmànam pindikrtam tu yat | 

sarva(m) yat bhagam àkaàra-rüpena tat kha-dhatum iti smrtam | 
Ibid., p. 17. 

` yi sā 8ri-bhüta-nüthasya mud(r)à parama-sasvati | 

namna prajne'ti vikhyātā àadi-madhyà-nta-nirmala | 

sthità samvrtti-Crüpena tu vajra-jnana-sambhava | 

karma-mudre'ti vikhyátü sattvaá-nugraha- hetuná | 

máünusi tanum asrityq sarva-sattva-hitaisini | 
Ibid., p. 14. 

“The text begins with the line—evari maya srutam ekasmin 
samaye bhagavan maha-vire-$vara(h) sarva-tathagata-vira-kaya-vak- 
citta-yogini-bhagesu kriditavün. Then the Maháviresvara begins to 
narrate his experiences in the mahdsukha-samadhi; but the goddess 
Virahi interferes amd puts questions to the Lord, and the Lord goes 
on replying to her questions and removing all her doubts. 
Dakàürnava (Sàstri), p. 135, 
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: . (iv) Raga (Affection) and Maharaàga (Great 
Affection). 


- Another factor to be noticed in esoteric Buddhism 
is the conception of raga which ordinarily means deep ` 
attachment. In the Samputikà it has been said,— 

.*Neither attachment (ràga) nor detachment (viraga), 
nor any intermediate stage is perceived; here the 
nature of raga is attachment and the nature of viraga 
is arrest (nirodha)’.* The word raga is also used for 
karuná. In the Prajnopüga-vinis$caya-siddhi it is said 
that krpa or compassion is called raga because it makes 
happy (rafjati) or saves (raksati) all the beings who 
are deeply immersed in the sea of sorrow. In the Jvala- 
vali-vajramala-tantra we find the word raga used for 
Upaya.* But gradually the word began to acquire the 

—* meaning of intense and transcendental bliss arising out 

= of the sexo-yogic practice, which is the means or the 

— expedient (upaga) for attaining the Bodhicitta or the 

Sahaja which is of the nature of great bliss (maha- 

sukha). In the Kriya-samgraha it is said that the 


if? Y 


. _ 








p nectar-ike Bodhicitta is to be meditated on as melt- 
1*2. i 

P Again : — | 

a a sarhšayarh sarvam atraiva ken rahasya-di-vakyakam | 


kathayantu mama scams sattvoanmaim upakarakam | 
tustamy ahai mahdadevi sattvo-pakdra-hetukam | 
kathayami samasena srnvckagrata-c« tasa | 

| Ibid., p. 137. 


. na rago na viragas ca madhyama no’ palabhyate 
tatra raga asakti-laksano vrraso nirodham matam | 
Samputika, MS. p. 10(B)- 
Sec also Hevajra-tuntra, MS. p. 22(H). 
Cf. also,—Vajra-daka-tantra quoted in the Catalogu 
Buddhist MSS., R.A.S.B., Vol. I, p. 100. | | 


Cf. also,—na rago na virdgzas ca madhya na n ' pata i Fin d 
trayadndn: varjanād cva sahaja sambodhir ucyate 
Buddha-kapala-tantra-tinka of Abhayakara (rupti, 
MS. (R.A.S.B., No, 3827) p. 35. 


2 | gi 4 tru SAPA Iro tb ^ O fi | 
uganaddha-mahdaragahk sthito y } 
si 7 MS. p. 10(B). 
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E 3 throigh mahdraga.*~ In the Hevajra-tantra also 


"a we find that the Lord Supreme and his Sakti are in 
i i deep union in the nature of Sahaja-bliss through the 
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affection of intense emotion.* In justification of the 
sexo-yogic practice in esoteric Buddhism it has often 
been said that man is bound through emotion or åt- 
š tachment and he is again liberated through that very 
jv. emotion.” It is further discussed, if perfect knowledge 
is attainable through the emotion of intense attach- 
ment, then all beings attached to worldly objects and 
sex-emotions might have been delivered; but it is 
warned that only by enjoying objects the incessant 
bliss arising out of great emotion (maharàga-sukha) 
cannot be realized ; mahārāga-sukha can only be real- 
ized after one has attained perfect knowledge about the 
immutable nature of the objects which transcends the 
threefold principles of defilement (bhdsatraya). It 





‘ mahā-rāgeņa  dravibhüta(m) bodhicitta-riipa-mrti-bhutai =~ 
cintayet | MS. B. N. Sans. No. 81, p. 12(B). 
In the commentary of the^ Marmalealikd-tantra raga has: been 
explained as the nine emotions (rasa) beginning with Srügüra; 
sanuragam iti srigara-di-nava-rasa-sahitam/ MS. B. N. Sans. No. 83, 
p. 86(A). In the commentary of the fifth Doha of the Dohükosa 
of Kanha-pada the word suraa-vira has been explained in the follow-- 
ing manner,—**The union of Prajñá and Upaya is the union (surata); 
there, he (the Yogin) is the hero, because he controls all discharge 
by the strength of his incessant and intense emotion (mahürüga). 
suraa-vira  iti/prajno-payayor  dvandva-yogah | suratam [tatrü'nava- 
cchinna-mahàrága-rüpena virüga-dalanàd virah/ [MS. B. N. Sans. 
: No. 47. p. 41(B)]. Again jimphai maaramdae (in the same Dohā) 
is explained as,—*Experiences undischarged bliss of the nature of 
intense «motion (mahàárága) through his strength in union. surata- 
a — anubhavati'ty arthah/ [Ibid., MS. 
"au p. 431(HB)]. 
À * mahā-råâgā-nurāgeņa sahaja-nanda-svarüpatah | 








= Re MS. p. 55(B). 
PA * ? ragena vadhyate loko ragenaiva hi mucyate | 
| RE viparita-bhavand hy esa na jñatë buddha-tirthikaih || 
— Quoted in the Comm. of the Dohàs of Kànha-püda. 
E^ | MS. B. N. Sans. No. 47., p. 48(B). 
Pa 28 the Subhdsita-sarigraha this verse is ascribed to the Praja- 
"x tun ra. 
A Cf. also,—rügena hanyate rdgo vahnidaham ca vahnina 
Ekalla-vira-canda-maha-rosana-tantra, MS. (R.A.S.B., No 
9089) p. 22(B). 
i -— 
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ds further confirmed by the authority of the Jñāna- 
vajra-samuccagya-maha-yoga-tantra where it is said 
that those, who are attached only to sex-intercourse, 
never attain perfect knowledge of the nature of intense 
emotion (mahdrdga); on the other hand, he who, 
through the intense joy arising out of the sexo-yogic 
practice, perfectly knows the nature of the principles 
of defilement (prakrty-abhàsa) can enter into the bliss 





~ of intense emotion (maharaga-sukha).' Thus it is 
» clear that the intensity of bliss through which the 

| mind attains a transcendental stage where all the 
i principles of phenomenalisation and defilement vanish 


away, is the maharaga. In the Dàkini-vajra-panjara 
it has Been said that the Yogin of the nature of great 
emotion and absorbed in the Samadhi of intense emo- 
` tion should adorn and adore the Mahamudra through 
leep attachment to great €motion.* The world is pro- 
duced through emotion and is again destroyed through 
the abandonment of it, (i.e., by mere indulgence in sex- 
ions and discharge of the matter without knowing 
the tattva) ; by the perge of its transcendental 
nature mind becomes the Vajra-sattva.* Again it is 









: id in the Citta-visuddhi-prakarana that man is affect- 

; om by his emotional and passionate mind, but is also 

" n - liberated through the enjoyment of passion. * The wise 

Ë should save himself from passions with the help of the 

passion. ° 

So, it is clear from the above, that the word raga 

was used to signify intense bliss of emotion which ts 

n | produced through the methodic ‘al and well- controlled 

v ! Com. MS. B.N. Sans. No. 7, p. #4 (A). See also pp. x 48(B). 

2 mahà-rügá-nurügena mahd-raga-scabhavatah | 

maháà-ràüga-samadhistho maha-mudrar A di gto f 


* rügeno'tpadyate loko rdga-kscpat kraya gatah | 
vajra-rága-parijfdnàt — hhaven manah 

Quoted in the Subhdsita- "TE raha 
*rajyate raga-cittena rüga- bhogena mu cyate 
"d erse 85. 


* vigenaiva tatha raégam uddharant: manisin 
Verse Oi. 





w ch, because of its highest intensity, would absorb 
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(v) Samarasa ` 


fæ 


Closely associated with the idea of rüga or trans- 
cendental emotion is the idea of samarasa or the same- 
ness or oneness of emotion. In a deeper sense sama- 
rasa is the realisation of the onéness of the universe 
amidst all its diversities,—it i$ the realisation of thé 
one truth as the one emotion or the all-pervading bliss. 
The meaning of samarasa is well explained-in the 
Hewajra-tantra, where it is said that, in the Sahaja or 
the ultimate stage, there is the cognition of neither the 
Prajna nor the Upaya, there is no sense of difference 
anywhere. In such a stage every thing whether the 
lowest or the middle or the best—all should be realised 
as the same.' The self should be realised as neither 
something static nor something dynamic;—through the 
transcendental meditation on the underlying oneness 
of the cosmic principle every thing should be viewed 
as of the same character and function." The word 
samarasa has been explained here thus— sama means 
the ‘sameness’ and rasa belongs to its cycle (cakra) ; 
thus samarasa-means the oneness of the nature of all 
that is there in the cycle of existence. - Samarasa 
actually means the realisation. of self in the whole 
universe or the realisation of the universe as the self. 
The universe is said to have come out of the self, it 1s 
pervaded by ‘the self—nothing else is found anywhere. 

! hina-madhyo-tkrstany eva anyani yani tani cal 

sarve tani samüni'ti drastavyan tattva-bhavatah |, 

Ifevajra-tantra. MS. p. 22(B). 

? sthira-calam yâni tüni'ti sarve tüni'ti naiva*ham| 

samāni tulya-cesfini samarasais tattva-bhavanaih | 
: Ibid., MS. p. 22(B)-283(A). 


? samai tulyam ity uktam tasya cakre rasah smrtah| : 
samarasan tv ekabhavatvam etena’rthena bhanyate || Ibid. 
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This realisation of the universe as the self is called the : 
svātantryam ' which is explained in the commentary as 
the state of absorption in the bliss of self-realisation. 
All existence, static and dynamic including grass, 
plants and ereepers, ete., are to be realised as the highest 
truth of the nature of the self; amongst them there 
is nothing which is other than the self,—for the 
ultimate nature of all things is ‘great bliss" (mahat 
sukham) which is to be first realised within the self. ° 
At that time the five elements earth, water, air, fire and 
ether shake off the distinctive features of diversity and 
in no way do they disturb the oneness of the transcend- 
ental emotion; heaven, earth and hell become one 
within a moment and they can no more be recognised 
as the self or the not-self.^ In the Abhiseka-patala of 
the same text we see that the Guru (or the Preceptor) 
should explain to the disciple (and also make him 
realise) the samarasa,* which is nothing but a know- 
ledge to be realised within, which is free from the 
notions of the self and the not-self, which is sky-like, 
stainless, void, which is of the nature of both existence 
and non-existence and which is the ultimate truth ; 
it is a combination of both Prajna and Upaya—bereft 





! mad-bhavam hi jagat-sarvarn mad-bhavam bhuvana-trayam | 
maya vyaptam idari sarvam ná'nyanmayan dréyate jagat | 
evam matvà tu vai yogi yord-bhyase samahitah | 
sa sidhyati na sandeho manda-punyo'’pi mánavah | 
khaine pane tatha snane jügrat-supte'pi cintayet | | 
svatantryam tw tato yatr maha-mudra-dhikdnksakah (°?) 

Ibid., MS. p. 23(A). 


? sthira-calas ca ue bhavds trna-vulina-lata-dayah | 
bhaivyante vai param tauttvam atma-bhava-svaripakam 
tesüm ekam param nā stisva-samvedyan mahat-sukham | 
sva-samvedyat bhavet siddhih sva-samveduyd hi bhavand 

- Ibid., MS. p. 23(B). 


3 prthivi G@pas ca vayus teja àküsam eva cal 
sanüt sarve ca vadhyante sva-para-samvitti-vedanamn 
svarga-martuyais ca patdlair cka-mürtir bhavet ksanat | 
sva-para-bhava-vikalpena büdhitum naiva sakyat: 
Ibid., MS. p. 24(À). 


* kéritavyan ca tatraiva sarmarasar SISua-socararm 
Ibid... MS. p. oT (A). 
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of! both — and viraga; that is the life of the crea- 


the ultimate and immutable, all-pervading and 
elonging to all the bodies—that is the great life iden- 
tified with the universe.' Thus samarasa in its philo- 
sophical bearing means the same thing as the advaya 


or the yuganaddha! In the Vyakta-bhüva-nugata- 


tattva-siddhi it has been said that when one enters into 
the state of Mahasukha, produced through the union 
of Prajna and Upaya, a state free from all thought 
constructions, the whole world becomes of the nature 
of a unique emotion in the form of Mahasulcha. 
Through this unique emotion of bliss the whole world 


as static and dynamic takes the form of Mahàsukha 
and all become one. ` w 


In the Caryà-padas and the Dohds of Saraha and 
Kanha the word samarasa is used. freely in the sense of 
advaya. It is said in a song of Bhusuka-pàda that as 





: sva-sarivedyüt bhavet jñānariı sva-para-sarvitti-varjitam | 
kha-samam . virajam stinyam bhava- bhàva-timokar param || 
prajfio-paya-vyatimisram raga-raga-vivarjitam | 
sa eva prüninüm prünah sa eva “parama-Ksarah || 
sarva-vuüpi sa evüsau sarva-dehe vyavasthitah | 
sa eva’ sau maha-pranah sa eva’sau jaganmayah || 

| Ibid., MS. p. 27(A). 

All these lines with slight deviations in readings are also found 
in the Samputika. Cf. MS. (R.A.S.B., No. 4854) pp. 13(A)- 13( B). 

Cj. further the Samputika where it is said that samasara is the 
pure mixture of both raga and virdga,—-and that samarasa is the 
unique knowledge aboutwall existence. 

ragan caiva viraganh Sa misrikrtamh anüvilam | - 

- tathà rága-virügabhyam ghkah samarasah ksanah | 
samarasah sarva-bhavandin satmayas tv zu ucyate | 
Samputiha, p. 10(B). 

* In the Acintyd-dvaya-kramo-padesa of Kudddla- páda it is said 
that as all the entities come from transcendental knowledge of the 
form of samarasa, they are non-dual in nature. 

advaya-küra-sarvan tu dvayam etat na vidyate | 
samam samarasá-káram RE Lal | 

` . (C.L.B.), p. 108(B). 

? asmin ba prajñ o-pa a=, Mio aM ee s loka-sthüáne parityakta- 
sakala-kalp kalapa ..... . + + + atisaya-bhogatam | upagata-ka- 
rana-gràmena praviste ali jagad idam eva maháüsukhà-kàra-rasai- 
katàm praydti/ ... ..... + samarasa-sultha-sampad-anutpáda- 
sriya sakalam eva cald-calam vi$vam mahasulhai-karam eyat | 

Vyakta-bhava-nugata-tattva-siddhi, MS. (C.L.B.) p. 89(A). 
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water mixed with water leaves no difference of any > 
kind, so also the jewel of mind enters the sky of sama- 
rasa.” In samarasa both the positive and negative 
aspects of the mind vanish; it is pure and free 
from all existence as well as non-existence.^ Where. ` 
the mind sets in, all bondage is torn off,—there in 
a non-dual state every thing becomes same, there 
is neither the Südra nor the Brahmana.* Samarasa is 
that state where the mind enters into the vacuity as 
water enters into water; it is the receptacle of all merits 
and demerits.* It is said by Kanha-paida,— He who 
has made his mind steady in samarasa which is the 
Sahaja, becomes at once perfect, no more will he suffer 
from disease and death.* If the mind is absorbed in 
his (mind's) wife (i.e. $ünyatà) as salt is absorbed in 
water, there follows samarasa which is an unique state 
of mind with a never-failing flow of oneness.* This 
samarasa or the süámarasya is the union of the Prajna 
and the Upaya.” In the Hindu Tantras also the word 
samarasya is extensively used in the sense of the union, 
or rather the oneness of emotion proceeding from the 
union of Siva and Sakti. 





B 
! jima jale paniaé talia bheda na jaa! 
tima mana (marana, Sic.) raana (aana, Sic.) re samarase 
gaana samaa || 
Caryaü-pada. Song No. 43. (Sastri’s Edition). 
* jahi jai citta tahi sunahu acitta| "- 
samarasa gegen bhavabhava-rahia] | 
, s Doha of Tillopáda, No. 11. «Dr. Bagchi’s Edition). 
*javve mana atthamana jai tanu tuttai vandhana | 
tavve samarasa sahaje vajjai nati sudda ma vamhana 
Dohā of Saraha No. 46. 
t jatta vi paisai jalahi jalu tattai samarasa hoi] 
< dosagunüara cittataha vadha parivakkha na koi 
Dohà No. 74. 
° sahaje niccala jena kia samarase niamana rãa | 
siddho so puna takkhane nati jardmaranaha sa bhaa | 
Doha No. 19. 
* jima lona vilijjat panichi tima gharini lai citta | 
samarasa jadi takkhane jai punu te sama mitta 
o Doha No. 32. n ' 
s " prajno-paya-mahd-guhyam samarasd-[dhyalim (7) uveyate | 
a Subhdsita-samgraha, p. 69. 
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- 
asukha an rs Bliss) As The Final Goal: 
.* Nirvana And Mahasukha 


. Tio ext important thing. to be considered is the 
„conception of nirvana as Mahastkha. The problem of 
ing out the exact implication of the conception of 


5 


— nirvana is rather a stumbling block with the Buddhist 


= — > 


PL 


scholars ; : the reason for it is that, though iti is the most 


- highly s oken of in many of the canonical and philoso- 
phical texts, it is; and by nature could be, the least ex- 


plained. Not that its nature has been least discussed, 
but that^out of all the controversial discussions it is 
not possible to form any definite notion about it, and 


dn general it is*thé unspeakable transcendental nature 


of nirvana that has variously been emphasised. 
Buddha himself observed the principle of significant 
silence with regard to the problem of nirvana and it is 
in-consonance with his general agnostic attitude to- 
wards all the metaphysical problems. | Aceording to 
some scholars, however, the problem of nirvana was 
no vital question with primitive Buddhism which was 
concerned more with the four noble truths (arya- 
satya) than with the problem Of the after world.’ 


ae» (A) NIRVANA As A PosrrivE State Or Briss 


— Apart from the controversial views of the scholars 
as to whether the conception of nirvàna in early Bud- 
dhism was positive or negative, we may say for our- 
selves that though the Buddhist conception of nirvana 
from — time may ‘admit of negative interpreta- 
tions, the descr iption of its positive character is not 
also wanting. The etymological meaning of the 
word * is an eternal stoppage to a flow; and in this sense 
we may take the word to imply the complete cessation. 
ELM Ee em E ep mem 

‘Vide, The — of Mahayana ES ITI by Suzuki,- 


- " Ch. XIII. 

* The word nirvana is derived as nir+ và (fused with the v vr) 
+ta. The prefix nér implies negation, the root vv means to blow 
and the suffix ta is added in the impersonal voice | (Gu bhava: 
vücya). -., y" 
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word also gives the meaning of the blowing out as of a 
.. lamp, or, the eternal tranquillity resulting from the 
-~ cessation of all the vàsanas and samsküras and the 
consequent escape from the life of birth and death., 


= „the meaning of perfect peace. From the discourse of- 









E Hevepend — with king Milinda in the Milinda- 
| paüho, (which is a Pali work of antiquity) it appears 


at whatever might have been the philosophical con- 
s cept of nirvana, it was something positive so far as the 
- popular belief was concerned.’ The element of nirvana 
- (nibhana-dhaàtu) is said to be quiescent (santa), bliss 


(sukha), excellent (panita), it is to be attained through 


perfect knowledge (panna) by the removal of the deep- 
- rooted impressions (sankhara). Just as a man burn- 


— — — ` 





cv C uNd; asena explains to the King that it is not possible to speak 
of any definite form (rüpa) or situation (santhanam), or time (vaya) 
or evidence (Purtatiay- of mirvüna either through any example 
(opamma) or cause (Karana) or reason (hrtu) or system (naya) of 
nirvdyia; but as we cannot say anything about the denizens of 
heaven, yet. we do-believe in their existence, so also the existence 
P of nirvana. should be believed in, though we cannot say anything 
about it. Nevertheless, nirváma has got its qualities (gunas). It 
contains one guna of the lotus, two gunas of water, three punas of 
— medicine, four gunas of the ocean, five gunas of eating, ten gunas 
- of the sky, three gunas of the precious jewel, three gumas of red 
sandal, three gunas of the sappi-manda (preparations from. butter) 
and five gugas of the peak of the mountain. As the lotus is never 
wet in water, so also nirvana is never affected by the allhietions 
+ (kilesa). As water is cold and quenches thirst, so also nirvana is 
- cool and calm through the extinction of the Alesas and it also 
Lo uenches our thirst (tanhā) for all the worldly desires, As medicine 
1 “ia ada) is the cure of a man affected with poison, so, nirvana ts 
1 he cure of all the poison of afflictions ( kilesa-visa). Like medicine 
| nirvana removes all sorrows and is itself nectar (amata). Like foo! 
2 ni ana gives us strength dnd energy and it sustains us throughout. 
j Again like the sky nirvana is not produced, it docs not produce, 
»- 


|c-— 


à precious jewel nirvana fulfils our desires; like red sandal it is rure 

~ “and Scented; like the preparation from butter (sappi-manda) it has 
lour and qualities (guna-vanna-saripannam), scent of good conduet 
sila-gandha-sampannam), and is tasteful (rasa-sampannari) s like the 
mountain peak it is lofty, immutable, difficult do be attained, and 


itis incomprehensible, uncreatc, unveiled. infinite like the sky. Like 
| destroyer of the seeds of afflictions. 
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of the cycle of birth and death. The derivation of the ~ 


From this idea of tranquillisation the word developed ' 
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escapes the fire through his own effort 
and enters. a fireless” place and enjoys supreme bliss 
there, so also, a man, who through deep reflection on 
the nature of things gets rid of the threefold fire of 
 ràga- (passion), doesa (hatred) and moha (attachment), 
obtains nirvana which is supreme bliss ( parama- 
* sukha). ' Tho in Pali literature we often find nirvana 
described as something unspeakable, yet in course of 
poetic description we find it described as the supreme 
(param), tranquil (santa), pure (visuddha), excellent 
(panita), ea (santi), immutable (alckhara), eternal 
(dhruva), true (sacca), infinite (ananta),. unchsnging 
(accuta), permanent (sassata), immortal (amata), un- 
born (ajata), uncreate - (asamkhata, akata), eternal 
(kevala), all good (siva) and the safety of Yoga (yoga- 
kkhema), etc. It is, às Rhys Davids puts it, “ the 
harbour of refuge, the €ool cave, the we pus Ist the 
floods, the place of bliss, emancipatio eration, 
safety, tranquil, the home of ease, the —— à end. of 
suffering, the medicine for all evil, the aea ido, the 
ambrosia, the immaterial, the imperishable, the abid- 
ing, the further shore, the unending, tlie bliss” of effort, 
the supreme joy, the ineffable, the detachment, the 
holy city,” ete. In the Sutta-nipata nirvana 1s Spoken 
of as the quiescent.’ In the Majjhima-nikdya nirvana 
has been described as a higher bliss than the acquisition 
"of perfect health ; the eightfold path alone leads to 
perfect peáce—to ambrosia. In the Anguttara it has 
been said that a man by removing all his impurities 
attains nirvana and thus is relieved from all kinds of 





' Milinda-parnho—Ed. by V. Trenckner, pp. 323-24, 
For general discussion on nirvana in the Milinda-panho see 
pp. 315-326. 
3 A Dictionary of Pali Language. See the word nibbdna. 
? santi ti hibbanam fiatwa, ctc, Ibid., p. 983. 
* drogga-paramalabha nibbanari paraman sukharh | 
atthangiko ca*maggànari khemam amata-gaminam || 
Majjhima, 1.508, cf. Dhammapada. Verse. 204. 
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sorrows. In the Vimdna-vatthu nirvana is spoken of 
as an immutable state where there is no suffering any 
more. In the Theri-gatha it is said that eternal bliss 
can be attained through the attainment of nirvana.’ 
Anguttara describes it as the supreme safety attained 
through Yoga. Sanjutta-nikadya describes it as nectar- 
like (amatam = immortal ?), quiescent and immutable 
(amatam santi nibbana-padam accutam). Similarly 
the Dhammapada speaks of it as the path to peace,‘ 
as the supreme bliss.” In the Kathaà-vatthu it has 
been said that the self or the soul (puggala) is not 
permanent (sassata) like nirvdna.* By a study of the 
views of Buddhaghosa as expressed in the Visuddhi- 
maggo against the Sautrantika view of the negative 
conception of nirvana we may come to the conclusion 
that according to Buddhaghosa nirvana is some posi- 
tive state of mind reached through the four kinds of 
jhánas 82 It is of the nature of peace (santi lakichanam) 

and is a never-failing intuitive flow (accuti- rasam). 
The weli-known lines of the Itivuttaka, viz., atthi 
bhikkhave ajātam abhūtam akatam asankhatam (there 
is that, 0 Bhiksus, which is unborn, unoriginated, un- 
create and unproduced) also suggest a positive con- 
‘ception of nirvana. 


"le Without multiplying instances we may conclude 


that in early Buddhism we do not find any consistent 
and clear-cut conception of nirvadna,—it is sometimes 
described negatively (particularly by the Sautran- 
tikas), but sometimes positively, and on the whole il 


- odhunitva malam sabbam pec tva ntibbüána- sampadam | 
muccati sabba-dukkhehi sà hoti sabba- sampada 
Arnguttara, IV. 239 (Quoted by Rhys Davids). 
* pattà te acala-tthanam yathd zatva na secare | 
Vimána-vatthu, 51. 
rj nibbàna-ttháne vemnutta te patta t acalam sukharn | 
Theri-gatha, 350, 
* santi-maggam. eva brühawua nibbünam sugatena  desstasn | 
Dhammapada, 285. 
S etam ñatvā yatha-bhiitam nibbauari payıma sukhar | 
Dhammapada, 203, 204. 
ee 170 (p. 34); (Quoted by Dr. N. Dutta). 
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seems that a conscious or unconscious positive tendency 
predominates over the negative one. 

Coming to the Mahayana we find that the Madhya- 
mikas spoke of nirvaéna not as something which is to 


be attained through the destruction or arrest of any- 


thing whatsoever, it is but the complete cessation of all 
mental constructions. It is the destruction of nothing, 
the attainment of nothing,—it is neither annihilation 
nor external existence, it is neither the supressed nor 
the produced—this is what is meant by nirvana. It is 
extremely difficult to conceive what this nirvana may 
be; but with this transcendentalism of Nagarjuna we 
may compare the transcendentalism in the realisation 
of the Brahman as described in the Upanisads ; but the 
great difference between the Upanisadic conception of 
the realisation of the highest truth with its conception 
as found in Nagarjuna is that, whereas, in spite of all 
the negative descriptions, the Upanisads are definite on 
the point that in the realisation of the Brahman, or, the 
complete merging of the self in the absolute, there is 
infinite positive bliss,—Naàgàrjuna will not allow 
nirvana to be determined by any categorical descrip- 
tion whatsoever. 

Candrakirti in his commentary on the 
Madhyamika-vrtti, however, quotes the view of a 
school of thinkers according to whom there are two 
distinct types of nirvoüna,—vwiz. nirvana with some 
residual substratum (sopadhi-$esa) and nirvüna with- 
out any residual substratum at all (nirupadhi-sesa). ' 
In the Visuddhi-magga also Buddhaghosa mentioned 
these two types of nirvàna. In Pali literature we often 
find mention of savupddhi-sesa-nibbdna and anupaàadhi- 
sesa-nibbana corresponding to the above division. In 
the Advaya-vajra-samgraha also we find these divisions 
maintained. Prof. La Vallée Poussin, however, is 
inclined to connect these two divisions of nirvana with 
the Sautrantika division of prati-samlkhyd-nirodha and 


: Mádhyamika-vrtti, Ch. XXV, Lévi's Edition, 
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apratisamkhya-nirodha. We may, however, refer here 
to the conceptions of Samprajiata and the Asam- 
prajnata Samadhi of the Patanjala-yoga system. 

We have seen that in the other school of Mahayana 
Buddhism, viz., the school of Vijnana-vada, the ulti- 
mate reality began to be more and more positively de- 
scribed, and consequently the conception of nirvana 
also became positive. In the "Tathata-doctrine of 
ASvaghosa it has been said that when through the 
eradication of the root-instinets or the complexes the 
disturbance in the subjective realm is destroyed, we 
become free from all processes of false idealisation and 
can realise the truth as the * thatness’ or the * oneness’ 
underlying all phenomena, and the complete eradica- 
tion of individuation and the realisation of the *that- 
ness’ as the oneness or the totality of the universe is 
what is meant by nirvana. In such a state, there is no 
activity of the consciousness, and through the cessation 
of all conscious processes there remain only eternal 
calmness and quiescence. In the Saundarananda 
Kavya of ASvaghosa it has been said of nirvana,—* As 
the light, when blown out, goes neither towards the 
earth nor towards the space above—neither towards any 
quarter, nor towards what is not a quarter, but attains 
perfect calmness due to the complete exhaustion of oil ; 
so also, when one attains extinction, one goes neither 
towards the earth nor towards the space above, neither 
towards a quarter nor towards what is not a quarter, 
but due to the annihilation of the afflictions attains 
eternal quiescence. " ' 

In the Vijnana-vada doctrine of Asanga and Vasu- 
bandhu nirvana means the realisation of the void- 
nature of both the self and of the external objects. Bul 
Sanyata with them is no nihil, it is not the absolute 
denial of any reality ; it is but the negation of subject- 
ivity and objectivity, pure consciousness (vijnapf j- 








t Saundardnandam Kavyam, edited by MM. H. P. sastri and 
published by the R.A.S.B., Ch. NVI, Verses 25-20. 
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matrata) is the one ultimate reality. In nirvana these 
grahya and grahaka are annihilated, but the pure 
consciousness remains. "This pure consciousness is the 
dharma-kaya,—it is the undifferentiated absolute one- 
ness. But can it be said that this dharma-kàya is! a 
positive state of absolute bliss? The Vijnana-vàdins do 
not make any definite reply to this question ; but in the 
Vijnapti-matrata-siddhi it has been said about the 
nature of the pure consciousness,—* It is the immut- 
able element which is beyond the reach of all menta- 
tion; it is all good, permanent, perfect bliss,—it is 
liberation—the substance itself ".' According to the 
Vijnana-vadins there is no heterogeneity between sarn- 
sara and mirvana; but the perfect knowledge of the 
samsara as the $üngyata or as the pure consciousness 
(according to the Vijnana-vàdins) is itself nirvana. 

(B) Nirvana As MAHASUKHA IN THE BUDDHIST 

TANTRAS 

From the above we may conclude that from the 
early period down to the period of Vijmana-vida the 
conception of nirvdna admits of positive interpreta- 
tions, at least in a popular way, if not in the strictly 
philosophical sense, and it is described in some places 
not only as positive but as intense bliss. This concep- 
tion of nirvana as intense bliss was elaborated to a 
great length by the Vajra-yànists, particularly by the 
Sahaja-yanists where nirvana is identified with intense 
bliss or Mahüsukha.* With them nirvana is the ulti- 
mate reality,—it is the Dharma-kàya,—and that is the 
Lord Buddha—that is the Vajra-dhara or the Vajra- 
sattva ;—dit is the Mahasukha,—1it is the Bodhicitta, * 

1 Trimsika, Verse 30. 

* Vide, Sarva-devatü-gama-tantra, quoted in the Subhdsita- 

samgraha. 
` Vide, Advaya-samata-vijaya quoted in the Jiidna-siddhi 


(G.O.S.), p. 33. : 

* Jüüna-siddhi, Ch. XV. See also Comm. on Marma-kalika- 
tantra,—jina-sri-herukah/tasya hrdayam aksara-bodhi- 
cittam/tasya hrdaya-mahüsukham ete. MS. B.N. Sans. 
No. 88, p. 29(B). 
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—it is the Sahaja,—it is pure consciousness, and the 
nature of pure consciousness is bliss. ' 

In the Buddhist Tantras the element of nirvüna 
(nirvana-dhatu) is described as incessant bliss (satata- 


sukhamaya), * it is the abode of both enjoyment as well- 


as liberation;' it is called Mahüsukha, where there is no 
change or decrease.‘ It is the seed of all substance, 
it is the ultimate stage of those who have attained 
perfection ; it is the highest place of the Buddhas and 
is called the Sukhavati (the abode of bliss). ° 


But this bliss (sukha) has often been repudiated 
as a mere thought-construction (vikalpa), whereas 
nirvana is the annihilation of all sorts of thought- 
construction ; it is therefore said by Nagarjuna-pada in 
his Apratisthana-prakàsa that as long as there flows in 








1 Caturabharana—MS. (R.A.S.B., No. 4801) p. 7(B). 

? Panca-krama, Ch. IV. 

* bhukti-mukti-padam divyam nirvánàá-khuyari param padam | 

Guhya-siddhi, MS. p. 18(A). 

* ksaya-vyaya-vinirmuktam $ri-mahüsukha-saiijnitam | 

Ibid., MS. p. 13(A). 
s tad-bijam sarva-vastünawm siddha(i, sic.)ndri ca param padan | 
buddhana(m) tat param sthanam | sukhavatuyabhidhünakam 
Ibid., MS. p. 13(B). 

In this Guhya-siddhi the transcendental arrest (divya-samadhi) 
is also characterised as of the nature of great bliss. (Cf. divya- 
samadhimdsthdya mahasulkha-sukhatmakam—MS. p. 5A, GA). In 
another quotation in the Subhasita-samigraha it has been said that 
those wise men who have been able to realise the nature of the 
whole universe as Sahaja—as free from all imagination—as the 
supportless (nirüalambam), have attained the state of the Sugata 
which is of the nature of pure and intense bliss. In the Dakarnavea 
the Vajrayana yoga has been described as the union of Prajna and 


-Upàáya and as of the nature of immutable bliss. (P. 158, Sastri’s 


ition). In this ocean of existence, ruffled by huge waves and 


with poisonous water and full of ferocious animals of passions etc., 
bliss is the only shore. (Sdadhana-mdala, Vol. II, p. 119). In the 
Kriyàá-sampraha the path of esoteric Buddhism has been characterised 
as the ‘vehicle of great bliss" (mahdasukha-yana). (MS. p. 74A). In 
the A di-buddha-tantra it has been said that there ts no greater vice 
than detachment (virdga) and no greater merit than bliss. So th: 
citta should always be kept absorbed in the changeless bliss. 
viragat (na) param papam na punyan sukhatgh paranı sfc i ri- 
sukhe cittamı nivesyantu sada nrpa// Quoted in the Comm. of the 
Dohükosa of Kanhupada, Dohā No. 10. 
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the mind any sort of thought-construction (vikalpa)— 
every thing is to be left off ; for, even that which is of 
the nature of bliss and makes the heart happy is itself 
a mere mentation ; even the feeling of detachment,— 
nay, both of attachment and detachment, should be 
cast off ; for, all these are main causes of existence ;— 
there is nirvana nowhere except in the tr anscendental 
existence of the self. ' 


In a Doha Saraha-páda warns not to confuse the 
truth that is only to be realised within ; both positive 
and negative thought-constructions bind the man. In 
the final stage the individual consciousness or egohood 
should merge in the all-pervading universal conscious- 
ness like water merging into water.* In the comment- 
ary it has been said that to identify the final state with 
Sukha is a mere confusion. No positive conception of. 
this final stage nor any negative conception or any 
construction of this type can conduce to perfect 
enlightenment. There is no difference between a 
golden chain and an iron chain, for both will bind a 
man and therefore both are to be avoided.” It has 
further been said that the wise never enter into any 
thought-construction about the ultimate state; for 
there is no fundamental difference between a thought- 
construction that is bad and the one which is good ; for 
both will bind a man in the world of suffering; no 





yavat kascid vikalpah prabhavati manasi tyajya- -rüpah sa sarvah 
yo'süvàü'nranda-rüpah — hrdaya-sukha-karah — so'pt samkalpa- 


mütrah | 

yad và vairagya-hetos tad api yad wbhayan tad bhavasya’ 
grahetuh 

nirvüánam  nàü'nyad asti kvacid api  visaye nirvikalpa-tma- 
bhavat | 


Quoted in the Comm. on the Carwá Song No. 13. Also 
Cf. Comm. on the Dohā No. 58 of Saraha-pida. 
* sqasamvitti ma karahu re dhandha| 
bhav “-bhava sugati re bandhé || 
nia mana munahu re niune joi| 
jima jala jalahs milante soi || 
Saraha-páda, Doha No. 32. 
? See Comm. on Dohd No. 82 of Saraha-pida, 
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difference is produced in the burning capacity of fire 
through the change of fuel; if fire be made even with 
the logs of a sandal tree it will burn whenever touched.’ 
But though here it has been strongly warned not to 
confuse nirvana with sukha, yet in a general way 
nirvana in esoteric Buddhism has been described all 
along as Mahasukha and it is identified with Maha- 
sukha. The advocates of Mahasukha will justify their 
own position by describing Mahasukha as transcend- 
ing all kinds of thought-constructions, it is an ab- 
solutely pure emotion of bliss in which all the acti- 


- vities of the mind are absolutely lost. * 
t (C) THE COSMOLOGICAL AND ONTOLOGICAL 
PI: SIGNIFICANCE OF MAHASUKHA 


. As Mahayana Buddhism often speaks of nirvana 
as the ultimate reality—as the Dharma-kaya—so also 
the nature of this Mahasukha has variously been 
described in the Buddhist Tantras as the ultimate 
reality transcending, or rather absorbing within it, 
both existence (bhava) and extinction (nirvana). 
Mahaàsukha is something which has neither the begin- 
ning nor any middle, nor any end: it is neither 
existence nor annihilation; this transcendental 
supreme bliss is neither the not-self nor the self.” In 
the Mahasukha-prakasa (collected in the Advaya- 





tU paramdé-rtha-vikalpe’pi na’valiyeta panditalh | 

ko hi bhedo vikalpasya $ubhe va'py asubhe'pi va 

nü'dhüra-bhedüt bhedo'sti vahni-dahakatam prati | 

spr$yamüno dahaty eva candanair jvalito’py asau 
Quoted in the Comm. on Dohā No. 32. 


? Cj. “All thought-construction is destroyed in sat-sulhia " 
Subh/sita-samgrahoa. 
Again,—**That supreme transcendental bliss is void and perfectly 
pure, where there is neither any vice nor any merit". supna niran- 
T o parama-mahasuha tahi punna na pova — Doha quoted in the 
Hevajra-tantra. 


* ài na anta na majhu na nan bhava nau nib hana | 
ehuso parama mahdsuha nau para nau appara 
Quoted in the Hevajra-tantra, MS. p. 61(:X). 
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vajra-samgraha) Mahdasukha is described as the Lord 


Vajra-sattva of the nature of the unity of Prajia and 
Upaya ; it is the non-dual quintessence of all the 
entities.’ It is further said that perfect wisdom is 


never possible without bliss; perfect wisdom itself is 


of the nature of bliss.* All objects are Mahüsukha by 
nature; but due to our ignorance they appear as 
poison to us." It is said by Bhadra-pada that every 
thing proceeds from supreme bliss; the highly luminous 
Prajna, which enables a man to attain perfect Buddha- 
hood, also proceeds from this supreme bliss.* The 
body of knowledge, which is undisturbed and un- 
changing supreme bliss, itself takes the form of the 
whole universe.^ In the Samputikà it has been said 
that perfectly pure knowledge, which in essence is the 
goddess herself (Prajna — goddess), is called the Vajra- 
sattva—it is also called the supreme bliss ; it is self- 
originated—of the nature of Dharma-kaya and to it 
belongs Prajna, absorbed in the nature of Sahaja. 
The Hevajra-tantra describes elaborately the nature of 
sukha as the ultimate reality. It is the Dharma-ldaya, 
it is the Lord Buddha himself. Sukha is black, it is 
yellow, it is red, it is white, it is green, it is blue, it is 
the whole universe: it is Prajna, it is Upaya, it results 
from the ultimate union; it is existence, it is non- 
E Ae, Ce YY ee 
! pajra-sattvam namaskrtya prajno-pàya-[sva ]rüpinam | 
mahasukha-dvayam vaksye vastu-tattvari samasatah | 
Advaya-vajra-samgraha, p. 50 (G.O.S.). 
2 sukhü-bhüve na bodhih syat mata ya sukha-rüpini | 
Ibid., p. 50. 
` ete'pi. visaya(h) svarüpatah mahéásukha-rüpinah | 
kintu avidyá-vasát visavat pios o deii 
Comm. on the Marma-kalikà-tantra. 
* Subhdsita-samgraha. 
5 sarva-karam prayaty aksara-sukhé-nahatam jndna-kayant | 
Sri-kala-cakra, MS. (Cambridge, Add. No. 1364). 
* suvisuddha-mahdé-jianam sarva-devi-svaripakam | 
vajra-sattva iti khyátam parari sukham udàárhrtam | 
svayambhu-rüpam etat tu ENSE Mya core poker | 
tasyaiva sahaj prajid sthita tad-gata-rüpini | 
Sumputika, MS. p. 48(B). 
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existence—it is the Vajra-sattva.' But the question 
is, if everything be by nature nothing but Mahasukha, 
what is the necessity of any origination (utpàda) at 
all? 'The reply is that sukha is not possible at all 
without the body, for without body none would even. 
be able to speak of saukhya. The implication seems 
to be that sukha as the highest reality can only be 
realised through the medium of the body and hence is 
the necessity of the world of objects though every 
thing is by nature nothing but sukha. Sukha itself 
pervades the whole world as the pervader (vydpaka) 


as well as the pervaded (vyapi;a); but as the smell of 


a flower cannot be perceived without the flower, so 
also sukha as the quintessence of all that is originated 
can never be realised without the world of originated 
objects. In the Guhya-siddhi it is said that through 

he union of the void-clement (kha-dhatu) and the 
thunder (vajra)' the great element is produced in the 
form of bliss which vields parama-nanda ; after the 
cessation of parama-nanda is produced virama-nanda * 
and the supreme bliss that follows virama-nanda is of 
indescribable nature ; it is bereft of all the senses (i.e., 
inaccessible to all the senses), undisturbed non-dual 
and good ; it is all-pervading non-essential, it is perfect 


wisdom-—it is the ultimate state; it is divine, all-good, 


it is the ultimate stage of liberation to the Sadhakas,— 
this is what is the pure transcendental non-substantial 
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i sukham krsnam sukhar pitar sukharh raktar sukhar sitam | 
sukhar syamam sukhar nilam sukham krtsnam carad-caram 
sukham prajüü sukho-payah sukham kundurujam tatha | 
sukhar bhüvah sulkkha-bhavo vajra-sattvah sukhah snirtah 

Hevajra-tantra, MS. p. 35(H). 

? dehü-bhüve kutah saukhyam saukhyara vaktum na sakyate | 
DRM -rüpena sukhena vyàpitam jagat 
yathà puspa-Ssritarh gandham puspa-bhdve na gamyatı i 
tatha utpannd-dy-abhavena saukhyam naivo palabhyate 

Ibid., MS. p. 86(A). 
? kha-dhütu is $ünyatà, it is the Prajüá—the female and vajro 
is the Upaya, the male. Vide Supra. , 
* Parama-nanda, Viramd-nanda, etc. will be explained later on. 
O.P, 105—20 
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Bodhicitta.' The bliss that is produced through some 
cause itself destroys the cause of Samsara; supreme 
bliss is of the nature of self-produced knowledge with- 


out involving any mental construction.* The nature 
of Mahasukha cannot be realised through the theories 


of the void etc. and all other false constructions ; 
through the purification of Prajna and Upaya it is 
revealed that Mahasukha is the one non-dual know- 
ledge." All the entities, static or dynamic, remain 
ultimately in a state of non-duality,—they are by 
nature pure from the beginning and clear like the calm 
sky above ; the epithet non-dual is also a mere name of 
this ultimate nature, this name also does not remain 
there, and this non-duality, in which there is neither 
the knowable nor the knower, is what is called the 
Mahasukha.. When Prajna and Upaya are combined 
together in oneness,—the non-dual knowledge is pro- 
duced which is Mahasukha. That Mahasukha of the 











! kha-dhatu-vajra-samyogat samsparsac ca mahà-bhütam | 
sukham utpadyate yat tat paramaé-nanda-karakam || 
tat-ksayüc ca viramas tu viramat tu (mastu, Sic) yat param | 
anirdesya-svarüpar tu kim apy utpadyate tu yat | 
sarve-ndriya-vinirmuktam nirdvandvam paramam śivam | 
vyapakam nihsvabhavafica tad bodhih paramam padam || 
divyam samanta-bhadra-khyam virama-nte vyavasthitam | 
sadhakaénaém param hy etat mukti-sthanam prakirtitam || 
- * - * LJ * 


nihsvabhavam para $uddhars bodhicittam anuttaram || 
| Guhya-siddhi, MS. p. 10(B). 
*yad idam sannimitta-sukham tad-eva jagatan nimitta-pari- 
hinam | ` 
jiána-svayambhü-rüpars mahdsukham kalpand-sinyam || 
Vyakta-bhavanugata-tattva-siddhi, MS. (C.L.B. No. 
1312) p. 86(A). 

? sinyo-palambha-vadena mithya-vadena vahitah | 
kalpand-jdla-vandhena naiva budhyanti $ri-sukham || 
duskalpa-kalpanà bahwa prajno-pàga-visuddhitah | 
mahà-yogá-dvaya-jfiànam. ekam eva mahüsukham || 

Acintyàá-dvaya-kramo-padesa, MS. (C.L.B. 18124) 
p. 109(A). 

t sarva-sthira-calà bhava advayena vyavasthitah 
svabhüvena visuddhds te santa-kdsa-sunirmalah | 
advayari nama-matram tu tac ca nümarh na vidyate | 
vedya-vedaka-nirlaksam advayam tu mahdsukham || 

Ibid., MS. p. 109(A). 
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nature of non-dual knowledge transcends all colour, 
sound and taste, it is free from smell and touch, it is of 
the nature of pure and supreme knowledge made up 
of the ultimate element behind the dharmas (dharma- 
dhatu); it is bereft of all mentation, free from the 
knower and the known ; it is the naturally pure abode 
as ultimate non-duality.' Through perfect knowledge 
the transcendental bliss of the Buddhas is infinite, it is 
all-pervading—spontaneous flow of intense bliss—it is 
the non-dual truth.* 

We have already seen that in Vajra-vàna the ulti- 
mate reality is identified with the conception of a Lord 
Supreme (Bhagavaàn) as the Vajra-dhara or the Vajra- 
sattva or simply the Lord. Here in the conception of 
Mahüsukha also we see that when Mahüsukha was 
identified with the ultimate realitv it was conceived 
variously as the Lord Supreme. We sometimes find 
goddess Varahi (the goddess supreme, the Sünvatàa or 
the Nairatma) deeply embracing the Lord Maha- 
saukhya,* sometimes we hear of the Lord Sri-maha- 
sukha as of the form of infinite bliss, * sometimes again 
the lord is saluted as the Sriman-mahasukha.* The 





a prajctio-páàua-mahá-karunàá-s«c muarasdá-kürarm clatah! 
tasmin nispadyate jñänam advayam tu mahüsulkham 
rupa-sabda-rasa-titam gandha-sparsda-di-varjitam I 
dharma-dhatumayam suddham jidnam uttaram | 
sarva-sanka(!pa)-nirmuktar graihya-grahaka-variitam | 
svabhdva-suddham nilayam advauam páramáürthikam 
Ibid.. MS. p. 100(B). 
* anantam wvyapakam sarva-jridna-prabhàvatah | 
sva-cchanda-parama-nandam advasgsarn huddha-sat-sukham 
Ibid., MS. p. 112(A). 
8 CI. varühu-alimgita-mahá-saukhuanm. 
Südhana-málà. Vol. IL, p. 491. 
1 ananta-sukha-rüpatvàt sri-mahüsukha-sam pmistanm | 
Prajfio-paya-viniscaya-siddhi, p. 6. 
i sarva-buddhü-tmakam nātharh natvà $ri-man-mahasukhun 
Pafca-krama. MS. p. 15(A). 
Also :— 
jagati smukho-ràia ckah karana rahitah sido diti | 
yaya ca nigadana-samaye vacana-daridro Q,babhüva sarai 
Vyakta-bhava-nugata-tattva-siddhi. MS. (C.L.H.) No, 
15124, p. 55(A). 
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secret of the ultimate truth is said to be explained by 
the Lord Mahasukha' as all the doctrines of Buddhism 
are said to have been explained by Lord Buddha him- 
self. Sometimes it is said that Lord Sri-mahüsukha 
-has created this world of differences from his non-dual 
nature. He, as the Lord Candarosana of the nature 
of incessant bliss, remains in the lotus, which is often 
called the abode of Sukhavati.' 


(D) MAHASUKHA IN RELATION TO THE ESOTERIC 
PRACTICE 

The advocates of Vajra-yàna and Sahaja-yana hold 
that the pleasure that is realised through the discharge 
of matter is much lower, in respect of degree as well as 
in quality, than the bliss that can be realised through 
the control of this matter, i.e by checking its down- 
ward flow through subtle yogic processes and by 
giving it an upward flow so as to make it reach the 
lotus situated in the cerebrum region (usnisa-kamala, 
corresponding to the sahasrára-padma of the Hindu 
Tantras) and to make it steady there: the bliss result- 
ing from the steadiness of the matter is the Maha- 
sukha. But in a popular way we often find semen- 


mahàsukham pranamya’dau vik-pathd-tita-gocaram | 
vaksyate padma-vajrena guhya-siddhir anuttaram || 


Guhya-siddhi. MS. (C.L.B.) No. 13124, p. 1(B). 


‘yan mahàsukha-náthena guhya-tattvam udahrtam| 
Ibid., MS. p. 14. 
Cf. also,—£ri-mahàsukha-nüáthena yatha $ri-dharma-vajrine | 
dargitam Suddha-tattva-khyam tathá nàtha prasida me || 
Ibid., MS. p. 40. 
Also,—Sri-mahasukha-nathasya páde-padmo-pajivinà | 
racitah padma-vajrena sarva-sattvd-nukampayé || 
Also,—vijahüra tatah £ri-mün &$ri-mahüsukha-vajrinah || 
Guhya-siddhi. MS. p. 17. 
* eka-loli svabhüvena jagad-akara-nirmitam | 
$ri-mahüsukha-nàthena advaya-kara-bhedatah || 
Acintyd-dvaya-kramo-padesa. MS. (C.L.B.) p. 109(A). 
? kuru padma yathà karyam dhairya-dhairyam (?) prayogatah | 
svayam canda-mahdrosah sthito hy atra sadasukhah || 
Ekalla-vira-canda-mahá-rosana-tantra. MS. (R.A.S.B. 
9089) pp. 5(A)-5(B). 


* Cf. aho sukhavati ksetra etc. 
Ibid., MS. p. 9(A). 
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virile described as Mahasukha, and it is the Lord 
Buddha himself. Lord Buddha (Amitabha Buddha) 
dwells in the elysium of Sukhdavati (the abode of bliss). 
Here the female organ is described as the Sukhavati 
where the lord Mahasukha dwells in his own nature as 
supreme bliss. In the Hevajra-tantra we find that the 
Lord (Bhagavan) is explaining his own nature to the 
Bodhisattva Vajragarbha where he says,—*I am exist- 
ence—I am not existence,—I am Buddha (perfectly 
enlightened one) as I have perfect knowledge about 
things: fools can never know anything of me. I dwell 
in the Sukhavati of the vagina of the good thunder- 
woman (sad-vajra-yosit) which is of the form of the 
letter *e'' and which is the abode of the jewels of the 
Buddhas. I am the preacher, I am the religion—I 
myself am the audience; I am the worshipped,—the 
sovereign of the world,—I am the world and every 
thing that belongs to the world. I am of the nature of 
the Sahaja-bliss,—I am /Paramd-nanda as well as 
Virama-nanda etc.; I am the faith, like a light in dark- 
ness. I possess the thirty-two marks (of ereatness)—1 
am the lord with the eighty consonants; I dwell in the 
Sukhavati of the vagina of the female in the name of 
semen.” It is further said,—* Without him (i.e. semen) 
there is no bliss, and again without bliss he cannot be. 
As he can never be related, there is no other source of 





——— —  — 
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! Cf. ekārākrti yad divyam ete. Supra. ` — 

2 bhavo’ham naiva bhüvo'hanmn buddho ham vastu-bo: — 
mart na jünanti ye müdhah kausidyo-pahatas ca ye || (?) 
vihare@han sukhüvatuaàm  sad-vajra-yosito bhage | 
eküàrü-di-rüpe tu buddha-ratna-karandake | | ore 
vyākhyātā’ ham aham dharmah srotàá'ham sva-ganan yutar 
sädhyo’ hari: jagatah sasta loko Bon laukiko nam 
sahaja-nanda-svabhavo' ham parama-i! rea mat Hen i 
tathà ca pratyayam putra andhakare pradipavss. | 
dvütrimsat-laksano süstá'situy-anuvgyanjano pre wi 
yosit-bhage sukhdvatyam sukra-nam "n x yavast uta 2 

Hevajra-tantra, MS., pp. 2366(X)-36( D). 


These lines occur also in the Samputika, MS. (R.A.S.B. NO. 
4854) p. 47(A). 
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realising him excepting the divine esoteric practice.” ' 

It is therefore said that Buddha (in the form of semen) 

is neither existence nor non-existence; in spite of having 

a face and form—he is formless in the nature of 

supreme bliss.* 

(E) THe TRANSFORMED IDEA or BonpHicirTA IN RE- 
LATION To Tur EÉsorERIC Yocic PRACTICE. 


The identification of Mahüsukha with nirvana or 
the ultimate reality modified the Mahayana conception 
of Bodhicitta in Vajra-yàna, particularly in the Sahaja- 
yana. The Mahayana conception of the production of 
Bodhicitta (bodhi-citto-tpáda) is transformed in Sahaja- 
vana into the production of a state of intense bliss 
through the sexo-vogic practice ; and as after the pro- 
duction, the Bodhicitta rises upwards throuch ten stages 
(technically known as the Bodhisattva-bhimis) so also 
Sahaja-yana practice involves the yogic process of 
breath-control and other psycho-physical practices 
through which the disturbed semen should be checked 
in the Manipura (situated near the navel) known 
generally as the Nirmdna-cakra, and then it must 
march upwards through the Dharma-cakra situated in 
the heart and the Sambhoga-cakra situated in the 
throat and then reach the Usnisa-kamala (i.e., the lotus 





! vind tena na saukhyar: syt sukham hitvá bhaven na sah | 
süpeksam asamarthatvat devata-yogatoh sukham || 
Ibid., p. 36(B). Samputiká. MS. p. 47(A). 

Cj. also the Comm: —sukrü-bhàve kdrand-ntaranam tathdvidha- 
sukho-tpádane sdmarthyd-bhavat/ Hevajra-panjika. 

2 asmüt buddho na bhavah syat abháva-rüpo'pi naiva sah | 

hhuja-mukha-kara-rapi ca arüpi parama-saukhyatah || 
Ibid., MS. p. 86(B). 

Cj. also the Comm :—na bhüvo nàü'bhüvo sukra-rüpatvàt / tatra 
phalamayi-buddho (?) na bhavo nà'bhavah/ Hevajra-parjiki. 

In the Sri-kdla-cakra we find that the downward flow of semen 
should be checked in the Manipura (the lotus in the navel) and 
then, by making it steady, bliss is to be realised; this steady bliss, 
says the Kala-cakre, at once gives Sahaja, which is the ultimate 
element of all the things (dharma). 

tasmat — ksanam tha sahajam dharmadhatur 

adati 


Sri-kdla-cakra-tantra. MS. p. 105(A). 
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in the head) where it will produce the Mahasukha of the 
nature of Nirvana. 'The word Bodhicitta sometimes in 
Vajra-yàna and almost always in Sahaja-yana is 
synonymous with the word semen. 

. "This Bodhicitta of the nature of the Mahasukha, 
produced through yogic practice, is the ultimate sub- 
stance of the nature of the five elements (viz., earth, 
water, fire, air and ether). In a Doha of Kanhu-pada 
this Bodhicitta has been spoken of as the seed of the 
five elements.' In the Hevajra-tantra as well as in the 
Samputika (the same lines occurring in both the texts) 
we find an explanation of how in the process of being 
produced through yogic practice the Bodhicitta acquires 
the nature of the five elements, and we have already 
seen that the presiding deities over these five elements 
(confused with the five skandhas) are, Vairocana, 
Aksobhya, Amitabha, Amoghasiddhi and Ratnasam- 
bhava, and these five Tathagatas or the Dhyani 
Buddhas again represent the five Kulas or the families 
of the esoteric Buddhists. Thus Mahasukha in the 
form of the Bodhicitta is the one ultimate reality com- 
prising within it the five families of vajra-yana. ' 





! pafica mahabhiia via lai sümaggie jaia | 
pühabi ava tea gamdha-vaha ganna sanjaia | 
Doha No. 7. 
? kunduresu bhavet parca parnca-bhüta-svarüpatah | 
eka eva mahá-nandam pañcatārı àti bhedanath | 
bola-kakkola-yogena sparsdt kàthinga-vásanda | 
kathinyasya moha-dharmatvat moho vairocano matah 
bodhicittar dravan yasmat dravam ap-dhatukam matam | 
dipam aks bhya-rüpatvat dvesah aksobhya-nayakah 
dvayor gharsana-samyogat tejah (sam)jayate sada| 
rdgah amita-vajrassyat razas tejast sambhavet 
ka kolakesu yac cittam tat samirana-rapakam | 
irsa’moghasiddhih syat amoghat vayu-sambhavah 
sukham ragark bhavet raktar raktir dkdsa-laksanam | 
{sukham raktar bhavet cittam ratnam tu rakti-laksanar 
. Samputikā] 
äkāśari pisunam vajram pisunam alcasa-sambhah 
ekam eva mahac cittam parica-rüi pena laksitam | 
pancasu kulesu* tpanna statra’ nekā sahasrasah 
tasmüd eka-svabhdvo’sau mahdsukhah parama-sasvatah | 
paficatüàm yati bhedena rāgādi panca cetasa 
Hevajra-tantra, MS. pp. 37(HB)-35(A). 
Samputika, MS. pp. 47(B)-45(4). 








CHAPTER V 
THE ELEMENT OF ESOTERIC YOGA 


In the previous chapter we have made an attempt 
at studying, on textual basis, the theological ideas that 
are associated with the yogic practice of the Tantric 
Buddhists. If we sum up the above we shall see that 
the fundamental standpoint of the Tantric Buddhists is 
more or less the same as that of the Hindu Tantrikas. 
We hear from the time of the Aranyakas and the 
Upanisads that bliss is the quintessence of Brahman, 
the ultimate Being. From bliss proceeds the universe, 
it is sustained in bliss and it again dissolves in bliss. 

According to all schools of Tantra, bliss is the 
nature of the Absolute, which is conceived both positive- 
ly and negatively. The Absolute is realised by us when 
we realise our self as perfect bliss. The ultimate aim 
is, therefore, to attain a state of perfect bliss. In all 
our ordinary experiences of pleasure we have but a 
momentary glimpse of the same bliss which constitutes 
the ultimate nature of our self. But these experiences 
of pleasure, because of their extremely limited and 
defiled nature, bind us to a lower plane of life, instead 
of contributing to our advancement towards self- 
realisation. Herein comes the question of Sadhana 
which may transform even gross sense-pleasure into the 
boundless serenity of perfect bliss. | 


In our ordinary life we have the experienec of the 
most intense pleasure in our sex-experiences. Wide is 
the difference between this sex-pleasure and perfect 
bliss which is the ultimate nature of the self and the 
not-self; vet the distinction can be wholly removed by 
a total change of perspective and process. The sexo- 
yogic Sadhana of the Tantrikas is a Sadhana for trans- 
forming this sex-pleasure into a realisation of infinite 
bliss in which thé self and the world around are lost in 
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— THE ELEMENT OF ESOTERIC YOGA Ew 
an all-pervading oneness. This immersion of the self 
and the not-self in the all-pervading oneness of bliss is 
what is conceived as Nirvana by the Tantric Buddhists. 
Let us now see what practical processes of Yoga were 
enjoined by the Tantric Buddhists for the realisation of 
this end. | | | 
= (i) Body—The Medium for Realising the Truth 
(A) THe THEORY Or THe PLEXUS 

—. On the practical side, which obviously is the funda- 
mental side of the Tantras, the most important thing 
is the stress laid on the body as the medium in and 
through which truth can be realised. The Buddhist 
Tantrikas, in unison with the other schools of Tantra, 
hold that the body is the abode of all truth; it is the 
epitome of the universe or, in other words, it is the 
microcosm, and as such embodies the truth of the whole 
universe. Attempt has actually been made in many 
Tantras to identify the universe completely with the 
body even by locating the seas, rivers, mountains, ctc. 
-~ in the different parts of the body. Whether we are ready 
to accept them in toto or not, the fact remains that the 
importance of the Tantras, as a science of religious 
methodology, consists in its analysis of the body and 
the discovery of all tattva in the nervous system and 
in the plexus and thus making the body, with the whole 
physiological and biological process, a perfect medium 
(yantra) for realising the ultimate truth. 

Let us now see how the Tantric Buddhists dis- 
covered the different tattvas within this corporal struc- 
ture. This question itself will naturally lead us to the 
physiological analysis of the nerves and the *lotuses ` 
and this will also help us a good deal in understanding 
the yogic process of the Tantric Buddhists. 

This analysis of the physical system starts with the 
spinal cord, widely known as the Megudanda, which ts 
taken to be one bone from the bottom of the back up 

O.P. 105—241 
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eau oblongata. The name Merudanda is 
ificant, and the analogy involved in the name is 
-clearly brought out in the $ri-samputikà, where it has 
_ been said that in the form of the skeleton-bone the 
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great mountain Sumeru remains in the body.' This 


spinal column, compared to the mountain, is said to be 
very profound. It is the cave of the highest truth 
where all the world vanishes away.* The next thing is 
the theory of the cakras (plexus) or the lotuses as they 
are also called. According to the Buddhist Tantrikas 
there are four such plexuses. The first is the lumbar 
. plexus situated in the navel region. The next is the 
cardiac plexus in the heart. Next is the laryngeal and 
pharyngeal plexus at the junction of the spinal cord 
and the medulla oblongata ; the last and the most im- 
portant is the cerebral plexus called the usnisa-kamala 
(the lotus of the head). In the Hindu Tantras, how- 
ever, there are six cakras or plexuses in addition to the 
Sahasrara or the highest cerebral plexus,” -~ 


t sthitah püda-tale vàyuh bhairavo dhanurd-krtih | 
sthito’sti kati-dese tu tri-kono-ddharanan tathà || 
vartulü-küra-r&po hi varunas tridale sthitah | 
hrdaye prthivi caiva caturasrü samantatah || 
kankala-danda-ripo hi sumerur girirüt tatha| ` 

3 vara-giri-kandara guhira jagu tahi saala vi tuttai | 

Dohükosa of Kànhu-páda, Doha No. 14. 

“s The first is the Malddhara-cakra, or the sacro-coccygeal plexus, 
situated between-the penis and the anus and facing down; it has 
four petals of red colour with the four letters “v, $, s and s". 
Next is the Svadhisthana-cakra or the sacral plexus, near the root 
of the penis with six petals of the colour of vermilion with the 
letters “b, bh, m, y, r and ]". Next is the Manipura-cakra or 
the lumbar plexus in the region of the navel; there are ten petals 
of the colour of the cloud, with the letters **d, dh, n, t, th, d, dh, n, 
p and ph' on them. After that is the cardiac plexus or the Andhata- 
cakra in the heart, with twelve petals of the colour of the Bandhuka- 
flower (red) with the letters “k, kh, g, gh, n, c, ch, j, jh, fi, t 
and th" on them. Next is the laryngeal and pharyngeal plexus 
(Visuddha-cakra) at the junction of the spinal cord and the medulla 
oblongata with sixteen petals of smoky colour with the sixteen 
vowels on them. Above it is the Ajfa-cakra between the eye-brows; 
it is the seat of the mind or the centre of all sense knowledge 


. . and dream knowledge. There are only two petals of white colour 


with the letters “h and ks" on them. Above all is the Sahasrára- 
cukra im the highest cerebral regions. It is of thousand petals of 
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5E Of the six Cakras described in the Hindu Tentras 


onl y three are found in the Buddhist Tantras, viz., the 
plexuses in the navel region, in the heart and in the 
region just below the neck (i.e... Manipura-cakra, 
Anühata and Visuddha-cakra). The Sahasrüra of the 
Hindu Tantras corresponds to the Usnisa-kamala of 
the Buddhists. But the most remarkable thing in the 
Buddhists’ conception of the Cakras is the location of the 
three kayas, viz., Nirmana-kaya, Sambhogatka@ya and 
Dh rma-kaya in these Cakras. Thus the lowest Cakra 
in the navel region represents the lowest kaya, i.e., 
Nirmüna-kàya ; the Cakra in the heart is identified with 
the Dharma-kaya and the Cakra just below the neck is 
said to be the Sambhoga-kaya. In the natural order 
the Cakra in the heart being next to the Cakra of 


ae irmana-kaya ought to have been the Sambhoga-kaya 







and. he Cakra below the neck ought to have been the 
rm t- üya ; but we do not know why the order has 
‘slightly been changed. The Sahaja-kaya is located in 
the Usnisa-kamala or the Sahasrara of the Hindus. It 


- js also called the Mahasukha-cakra or the Mahasukha- 


` kamala being the seat of great bliss. 


In this theory of the Cakras there are some anoma- 
les as regards the number, location and the other de- 
seriptions. Let us therefore discuss some of the descrip- 
tions of the Cakras found in the different texts. In the 

eruka-tantra (thirty-first patala) we find that in the 
ahüsukha-cakra, situated in the head, there is a lotus 

of four petals representing the four noble truths or the 
— —— (catuskoti); it is pure, of the nature of 
a circle of enlightenment (bodhi- mandala) as the re- 


white colour and is facing downwards. On the petals the fifty 
letters including the vowels and the consonants are pl: aced m twents 
rounds. In the six cakras (excluding the Sahasrara) the: re are six 
presiding goddesses, Viz. .. Datkini, Rathini, Lüktint, Kal! Sakini 
and Il álcini respectively. In the Sahasriira there 1s th union of 
the Siva and Sakti. Vide Sat-cakra-nirtiipana of Pornananda (with 
the commentaries of Kalicarana, Sankara and Visvanithea), edn 

by Arther Avalon. (Tantric Text. Vol. II). See als NI 


samhita, Ch. V. 
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ceptac e (adhara) and the seed (bija) of all ; outside is 
a lotus of thirty-two petals, and inside it is the letter 
“ha” in the downward way which is of the nature of 
the Bodhicitta and the fifteen digits of the moon. In- 
side is the Yogini of sixteen kalás or digits of the moon, 
carrying intense bliss with her. By the two sides are 
lalanà and rasanàü of the nature of Gli and káli ; and the 
supreme goddess herself is of the nature of Sahaja-bliss 
and non-duality.* The description seems to be rather 
significant. The sixteen kalās of the Bodhicitta, doubled 
in day and night seem to be represented by the thirty- 
two petals of the lotus in the head ; and lalana and ra- 
sana by the two sides of the Parümetodhi (referring to 
Avadhütika) of the nature of Gli and kali are but the 
two nerves (corresponding to the Idd and Pinzalà of 
the Hindu texts) by the two sides of Avadhitila, 
who is of the nature of Sahaja-bliss and non-duality. 
Next in the neck is the Sambhoga-cakra with sixteen 
petals of red colour, within it is the syllable * hurn " 

above it nectar flows down incessantly through a 
tunnel.* In the heart is the Dharma-cakra with eight 
petals ; it is a visva-padma which is the double lotus, 
one facing upwards and the other facing downwards ; 
within it is the syllable “hum” downwards; a little 
above there is a white lotus, representing the ‘universe 
(brahmanda-sadrsa-karam) ; within that is pure con- 
sciousness (vijüanam) which is ever manifest, all-per- 
vading ; it is the receptacle of all, and the source of all 


t girasi mahdsukha-cakre catur-ddala-padmam $uddham mada- 
sthüne sarvasya'dhüra-rüpatvát/ — bodhi-mandala-svabhavam / bija- 
bhütam/ bahye dvà-trimsad-dala-padmar / tan-madhye ha-kdro’ 
dho-mukhah  bhavati/ bodhicitta-tmakarh ce’ndu-kala-pafica-dasa- 
tmakam| mahüsukhar vahen nityam yogini sodasi kalá|| lalana- 
rasanü dvayoh parsve üli-kili-svarüpini/ sahajü-nanda-svabhüvaün ca 
advayam paramesvari || 

Heruka-tantra, MS. (R.A.S.B. No. — pp. 78(B)- 





» Cf. kanthe sambhoga-cakran tu sodasa-dala-raktakam | tan- 
madhye hum-karam Ltasyo'rddhve ghantika-randhra-margena amrtarh 
sravati nirantaram / 

Heruka-tantra, MS. p. 74(A). 
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self-produced knowledge (svayambhi-jnana-dharam), 


it is the great Lord (parameévara).' In the navel 


region is a lotus of sixty-four petals of blue colour; 
within that is the syllable “arn” like a dazzling pearl. 
Slightly below is the kanda which is the receptacle of 
all the nerves numbering seventy-two thousand in all. 
From this kanda rise the nerve lalanà of the nature 
of Prajna and rasana of the nature of Upava ; and in 
the middle is the Goddess in the form of the universe, 
represented by the syllable ** am ", she is of the nature 
of the four *bodies' and grants all perfection and 
supreme bliss. * 

According to the Sekoddesa-tika, the Usnisa-padma 
possesses four petals, the lotus in the forehead posses- 
ses sixteen petals, the lotus in the heart possesses 
thirty-two petals and the lotus in the navel region 
possesses sixty-four petals. * . 


In the Sri-samputa we find that the four Cakras 
are associated with the four Mudras, viz, Karma- 
mudra, Dharma-mudra, Maha-mudra and Samaya- 
mudra, which are again associated with the goddesses. 
Locanda, Mamaki, Pandara and Tara respectively who 
again in their turn are the presiding woddesses over 
the elements (confused with the skandhas, as we have 
already seen) of earth, water, fire and air; these are 
again represented by the syllables “ e, vam, ma and ya " 
(Cf. evam maya $rutam etc.). Thus the Nirmana- 
cakra in the navel region stands for the element of 
earth represented by the syllable “e” and presided 
over by the goddess Locanda, who is associated with the 
Karma-mudrà. In this way the elements with their 
syllabic symbols and presiding deities and the associ- 
ated Mudras are located in the other three Cakras. ` 


—— r — ———— 





t Heruka-tantra, MS. p. 74(A). 

z Ibid., pp. 74(A)-74(B). 

3 G.O.S. p. 27. 

* eküram prthivi jüeya karma-mudra tu locana | 
maha-krpa maho-paya — visva-riipa visva-gocarea 
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Hir u Tantras also we find that the Cakras or the 
Padmas are associated with different goddesses, viz., 
Dakini, Rakini, Lakini, Kükini, Sakini, and Hakini, 
and we also find that the Müladhara-cakra represents 
earth, Svaüdhisthüna water, Manipura fire, Anadhata air 
and Visuddha ether.' Again goddess Locanà in the 
Nirmamna-cakra represents universal ` compassion 
(karuna), Māmakī in the Sambhogā-cakra represents 
universal brotherhood (maitri) and concentration 
(pranidhi),  Pāndarā represents — self-contentment 
(mudita) and Tara represents absolute indifference 
(upeksa).* These descriptions of the Cakras are also 
confirmed by the Hevajra-tantra,* and the Hevajra- 
tantra reminds us in this connection that as the Cakras 
are four in number, all the tattvas are four. Thus four 
are the moments,* viz., vicitra, vipdka, vimarda and 














sthità nirmüana-cakre vai nabhau visva-parkaje || 

vam-kdram tu jalan jneuam dharma-mudra tu mamaki| 
maitri pranidhi-rüpá tu devi vajra-imukhe sthita | 
dharma-cakre tu hrdaye asta-dalá-mbuje || 

ma-Raram vahnir uddisto mahd-mudrad tu pündarà | 
mudita-bala-yogena devi padma-kula-dbhava il 

sthita sambhoga-cakre tu kanthe dvy-asta-dalá-mbuje || 
ya-karo vàgu-rüpo'stu sarva-klesa-prabhafijakah | 
mahé-samaya-mudra vai devi karma-kulé mukhya | 

upcksa jnüma-yogena tara saXnsüra-türini | 

mahàüsukha-cakre tu. dvà-trimisad-dala-pankaje || 

Sri-samputikü, MS. p. 10(A). 

Cj. tatra nabhyabje bhuvah pafica-gund gandha-rüpa-rasa-sparsa- 
Subda-laksanah/ hrdayabje toyasya catváro guna rüpa-rasa-sparsa- 
$abda-laksanüh]| kenthabje agnes trago guna rasa-sparéa-sabda- 
laksanah/ lalatabie maruto dvau  gunau Ssparsa-sabda-laksanau / 
usnisübje sünyasys  Sabda-mütram ecko | gunah/  Sekoddesa-tika 


P (G.O.5.) p- 51. 


! Vide Sat-cakra-nirüpanam, ed. by A. Avalon. N 

Cf. Also,—Anandalahari quoted in the commentary of the verse 
No. & of the Satcakra-vivrti of Visvanátha, ed. by A. Avalon. 

? See f.n. 4 of the previous page. i 

3 e-kürena locand devi van-kürena mamaki smrtā | 

ma-kürena pündarü ca wü-kürena ca taruni || : 
karmamudra-dharmamud ra-mahamudra-samayamudrah / nir- 

mana-cakre padmam catuh-sasti-dalam / dharma-cakre asta-dalam / 
sambhoga-cakre sod@ia-dalam/ mahdsukhe dvatrimsaddalam | 

* For the interpretation of the ‘moments’ sce Infra, 
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of the Sadhana), viz., seva, upa-sevā, sadhana and 
maha-sadhana, four are the noble truths (adrya-satya), 


viz. sorrow, its cause, its suppression and the way of 


suppressing it ; four are the tattvas, viz., the tattva ol 


the self (àtma-tattva), the tattva of the Mantras 


(mantra-tattva), the tattva of the gods (devata-tattwa) 
and the tattva of knowledge (jnana-tattva) ; four are 
the ünandas (states of bliss) viz., ananda, parama- 


pA 2 * > be 
nanda, viramà-nanda, and sahaja~nanda; four are the 


Jikāyas, viz. Sthavira-vada, Sarvasti-vada, Sarvidi- 
vada and Mahasanghika ; sixteen (which is a multiple 
of four) are the Sankràntis,' sixty-four (multiple of 
four) are the dandas, thirty-two nerves, four praharas 
and thus all are four (or multiples of four). About 
the number of the petals ot these Cakras or lotuses 


| the Hevajra-tantra holds the same view. As in the 


dr 





Hindu-tantras, here also there is the scheme of 
arranging tne letters on the petals of the lotuses. Dut 
in some texts the Nirmdna-calcra, instead of being 
located in the navel region, is located in the region 
near about the sex-organ. Thus it is said in the 
Hevajra-tantra (the verses being found also in the 
Samputika) that four are the kayas, viz., Dharma, 
Sambhoga, Nirmàána and Mahasukha, of which the first 
three are situated near the sex-organ, the heart and the 
neck respectively. Nirmana-kaya is the region whence 
all the animate and the inanimate originate and there- 
fore it is located near the sex-organ. The Dharma- 
cakra is of the nature of the consciousness of all the 
dharmas and is located in the heart. Sambhoga means 
enjoyment ot the SIX rasas ; the Sambhoga-haya IS ol 
the mature of all-existence (as pure delight) and is 
situated near the neck ; the Mahasukha-kaya is in the 





! See Injra. 

? Hevajra-tantra, MS. pp. 4(A)-4(5). 

3 Vide Hevajra-panjika or Yoga-ratnamald. | 
MS. (Cambridge Add. No. 1699) p. 6(B). 
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vilaksana ; four are the angas (stages in the methods. x 
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head.' Then it has been said that Sthàvari is in the 
Nirmana-cakra wherefrom all the static (sthavara) 
originate. What is exactly meant by this Sthāvarī we 
are not sure; but it seems from the context that it 
may refer to the old Sthavira-vada or Thera-vüda 
(the school of the elders). The Sarvasti-vüda or the 
Realistic School which originated from a scrutiny into 
the nature of the dharmas (things) is said to be in the 
Dharma-cakra ; Samvidi-vada is in the neck, whence 
are all our perceptions (samvedana); Mahdsamghi is in 

M the Sukha-cakra, and Mahasukha is in the head." The 
Samvidi-vada generally refers to the school of Viynana- 
vada, but in the commentary of the Hevajra-tantra 
Samvidi is explained as referring to those who realise 
high emotions ; Mahasukha being the ultimate unity of 
all the dharmas, Mahasukha-cakra is the Mahasanghi. ` 
Again it is explained that the body (aya) is called the 
Nika@ya which is explained in the commentary as the 
assemblage of the Bhiksus (Bhiksu-sangha), and the 








— 


———————————————— 
! tri-ka@yari deha-madhye tu cakra-rijpena kathyate | 
tri-kayasya pañca-jñānarh cakram mahasukham matam || 
diarmacsambhosa dream mahasukham tathaiva ca | 
yoni-hrt-kantha-madhye tu trayah kaydh vyavasthitah | 
asesanam tu sattvànàm yatro’tpattih pramiyate | 
tatra nirmana-kayah syat nirmanam sthavaram yatah | 
utpudyate nimiyate anena  nirmünikam matam (not found in 
the Samputikaà) 
dharma-citta-svarüpam tu dharma-cakram tu hrd bhavet || | 
sambhogam bhuñjanarh proktam samnür vai rasa-ripinám | 
sarva-dharmesu drdhatvat sarvam asti-svarüpakah (not found 
in the Hevajra-tantra) 
kanthe sambhoga-cakram ca  mahà-sukharn $irasi. sthitam | 
Hlevajra-tantra, MS. p. 50(A); Samputikd, MS. p. 46(B). For 
the location of the Nirmdna-cakra in the region of the sex-organ 
see also Sri-küla-cakra-tantra, MS. Cambridge, Add. 1364) p. 24(A). 


* sthavari nirmüna-cakre tu nirmánain sthávarasn yatah | 
7 sarvüsti-vádo dharma-cakre ca dharma-vada-samudbhavah || 
samvidi sambhoga-cakre ca kanthe samvedanam watah | 

mahésamehi sukha-cakre ca mahasukhari mastake sthitam | 
Hevajra-tantra, MS. p. 50(B); Samputiká, MS. p. 46(B). 
~, 3 mahattvát  sarva-dharmünüam sarighatvat mahdasukha-cakram 
muhüsümghi/ ata evam üha/ (masta)ke sirasi sarvegàm upari sthitam/ 
Hevajre-pafijikà, MS. (Cambridge — 1690) 

i P: . 





c 2" * 
E THE ELEMENT OF ESOTERIC YOGA 169 
a udara (literally the belly, but explained in the com- 
mentary as the womb of the mother, matuh kuksih) is 
called the monastery (vihara).' 





, (B) THE NERVE SYSTEM ` 
After the discussion on the Cakras the next import- 
^ ant thing is the analysis of the nerves. In general the 
nerves are said to be seventy-two thousand in number 
`. (excluding the smaller nerves, i.e. the wpa-nadis, 
. which are innumerable). The Hindu Tantras and the 
Yogo-panisads in general agree with the Buddhist 
x tras as to the total number of the nerves (though 
- controversies are also found). Of these, again, thirty- 
two are said to be more important, * and of these thirty- 
two, again, three are the most important,—these are 
Lalana, Rasana and Avadhiti corresponding to Ida, 
Pingalaà and Susumna of the Hindu system. — Lalana 
is the nerve in the left side and Rasana in the right 
side. There are pairs of names for them, of which some 
of the more important are:—Ali and Kali, e and vam, 
Ganga and Yamuna, Candra and Strya, Dhamana 
and Camana, Grahya and Grahaka, Prajna and 
Upaya, etc About the position of these nerves we 
find in the Hindu Tantras that inside the passage of 
the spinal cord (according to some outside the spinal 
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‘nikdyam küyam ityuktam udararı viharam ucyate | 
Hevajra-tantra, MS. p. 50(B); Samputikà, MS. p. 46(B). 

? For a list of these thirty-two principal nerves, see Sri- 
samputika, p. 3(B). 


— * Jf all the names given to these two nerves in the left anc 
` the right are classified into two groups, the two groups will stand 
thus:— 


a 1 Daksina (right)—rasan«t, pingala, surya, rawr, agnt, prana, 
camana, kali, bindu, upaya, yamuna, rakta, palita, süksma, retas, 
dharma, sthira, para, d au, bheda, citta, dua, rajas, bhüva, purus, 
Siva, nirmüna-küáya and grāhia. | 

$ ài Vama (left)—lalana, ida, candra, SGAN sora, apana, 
d. à na, ali, mada, prajñā, an gal, sukra, bali, sthüla, rayas, 
a rma, asthira, apara, prthivi, abheda, acitta, avidyd, tamas 
abhava, prakrti, Sakti, sambhoga-kdya and sraihaka. 

Vide Studies in the Tantras—by Dr. P. C. Bagchi, p. 69. 
O.P. 105—22 
: - 
a | 
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cord) flows the nerve Susumna, which in reality is 
made up of three nerves, viz., citrini of the nature of 
Sattva-guna (intelligence stuff), vajrà of the nature of 
Rajas (energy), and Susumna of the nature of Tamas 
(inertia). All the nerves start from a seat called the 
Kanda which is situated about one inch above the anus 
and one inch below the penis. The Susumnd seems to 
be a sort of duct inside the spinal cord and encases 
within it the nerve vajra, which again encases within 
it the citrin?, which again has an aperture called the 
Brahma-randhra running to the Sahasrara. The Ida 
and the Pingala are outside the spinal cord and proceed 
from the left and the right sides respectively towards 
the nasal region in à symmetrical course encircling all 
the Cakras. According to other views, the Ida and the 
Pingala proceed from the right and left testicles res- 
pectively and pass on to the left and right of the 
Susumna@ in the bent form of a bow. The Ida is also 
called the moon, of white colour, and the Sakti; the 
pingala the sun, of red colour and the purusa; 
Susumna@ is of the nature and of the colour of fire. 
The three are again said to be the rivers, Yamuna, 
Sarasvali and Ganga respectively and the three meet 
at a point at the root of the penis, which is regarded 
as the triveni or the juncture of the three rivers. 
Through these Idà and Pingala blow the vital winds 
prana and apana. 

In the Buddhist Tantras we find that the nerve 
Lalana or the Ali starts from the neck and enters the 
navel region from the left side, and from the navel 
again starts the Rasana or the Kali and enters the 
neck from the right. Within these two and passing 
through the lotus in the heart. (hrt-saroruha-madhya- 
ga) is the Avadhüti, through which flows the Bodhi- 
citta, and this Avadhutika gives the Sahaja-bliss, and it 
itself is often described as the Sahaja-bliss. The most 
important thing is that the nerves in the left and the 
right have been identified with Sünyatà and Karuna 


- 
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or Prajna and Upaya, the two cardinal principles of 
Mahayana Buddhism; and the Avadhiti, as their 
commingling, is the Bodhicitta or the goddess Nairat- 
mà or the Sahaja-damsel.* We have discussed at 
length the question how these nerves Lalana and 
Rasana are identified or associated with Sünyatà and 
Karuna, Prajna and Upaya, Aliand Kali, ete. In the 
Ekalla-voira-canda-maha-rosana-tantra we find that the 
Lady (the female counter-part of Candarosana) asks 
the Lord (Candarosana) how the bliss produced 
through Prajna and Upaya can be enjoyed in the body. 
In reply the Lord says that there is the nerve in the 
left, named Lalana which is of the nature of Prajna 
and in the right is the nerve Rasand of the nature of 
Upaya.* Through the commingling of these two 
nerves in the middle nerve the bliss of Prajno-paya is 
to be realised. We should also notice that these three 
nerves Laland, Rasaná and Avadhiti have also been 
identified with the three Kayas, viz, Sambhoga, 


-Nirmüna and Dharma. Again, we have seen that the 
- Lalanà is said to carry the seed and Rasana the ovum 


and Avadhiti to carry Bodhicitta (which is a mixture 
of the seed and the ovum). Again Prajna and Upaya 
mean subjectivity and objectivity or the grahaka and 
the grahya, and so these two nerves are also called 
grāhya-grāhaka. ` About the names Ganga and 
Yamuna we may also compare the Hindu Tantras 
where Idà is said to be the river Yumna, Pingala the 


- — — — — — 


s Heruka-tantra, MS. (R.A.S.B., No. 11279) p. 8(A). pp. !3(B)- 





—- 





15(A). 
Cf. Vajra-vüràáhi-kalpa-maha-tautra, MS. (R.A.S.B.. No. 1125») 
| p. 26(B). 
* Jaland raj&á-svabhüvena vamas-nadi prakirtità | 
rasand 'O' paüya-rüpena dalsine samacvasthitaà i | 
Ekalla-vira-canda-maha-rosana-tantra,MS. (R.A.S.B., No. 9089) 
p. 15(A). 


- x š .. i e bh 
Cj. Also,-—AKulagama-tantra, quoted in the Studies tm t 


Tantras of Dr. P. C. Bazehi, p. 69. 
* LH 
Fk hg, phn sandhiuyaraá candrá- bhasa-süriga-bhüsau grahug 
grāha au f Comm. on Song. No. 11, Carya-pada (Sistri’s edition). 
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river Sarasvati and Susumna the Ganges." The names 
Lalanà and Rasanā and Dhamana-camana seem to be 
rather technical. * | > 

The most common names for the pair of the 
nerves in the right and the left are the sun and the 
moon. These names are found in the Buddhist and 
the Hindu tantras alike. The nerves in the left and 
the right are called the Ali and the Kali which repre- 
sent the vowels and the consonants, which again in 
their turn are associated with the night and the day ; 
the night and the day are again associated with the 
moon and the sun,—and thus the nerves in the left 
and the right are also called the moon and the sun. 
The Hatha-yoga-pradipika speaks of these two nerves ` 
as day and night.” The Sammohana-tantra says that 
the left nerve is the moon because of its mild nature, 
whereas the nerve in the right is called the sun because 
of its fierce nature (raudra-tmika). We have also 
seen that the left nerve is said to carry the seed and 
the right the ovum ; the seed is said to be the Siva—it 
is the moon,—and the blood is the Sakti,—it is the 
sun.‘ In the commentary on the Dohakosa of 
Kanhu-pada we find that the moon originates from the 
seed and the sun from the ovum.* These two nerves 





' jdayarn yamund-devi pingalayam sarasvati | 
*usumnüyüm vased gangü tasim yogas tridha bhavet || 
P. Sat-cakra-nirüpanam, Comm. on the first verse. 

Saraha said in a Doha,—‘here (within the body) are the Ganges 

and the Jumna’. s 
. ; Saraha’s Dohükosa, Doha No. 47. 

3 Dr. P. C. Bagchi, however, suggests that dhamana may be 
derived from 4/ dhmü which indicates a forward or outward move- 
ment, whereas camana may be derived from Y cam which means 
“to eat’, i.e., taking in. " á 

- Vide Studies in the Tantras, p. 65. 

' diva na püjayet lingam rütrau caiva na püjayet| 

varvada bs Mise Bion rait iodhal 

! binduh $ivo rajah saktir bindur indi rajo ravih | 
— Goraksa-siddhanta-samgraha, ed. by Gopinitha Kavi- 

T - rüja, p. 41. 

- * &ukrüd utpadyate candro raktát sürya-samudbhavah | 


— Comm. on Dohükosa of Kāņhu-pāda, MS. p. 88(B). 
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are also said to carry the vital winds prána and apana 
and the prana has again been said to be the Rahu and 
the apama to be the ‘fire of time’ (Kkalagni).' -About 
the names Ali and Kal; we find in the commentary of 
the Marmakalikàá-tantra that Ali and Kali represent the 
vowels and the consonants which are forty-nine in 
number (* ks’ being a mere combination of the letters 
‘k? and ‘s’ is excluded), and forty-nine are the 
Vàyus (winds) and thus Ali and Kali denote the winds 
and are thus associated with the two nerves in the 
right and the left.* In the Vaisnava Sahajiyà cult of 
Bengal we find Idd, Pingala and Susummna identified 
with Vayu, Pitta and Kapha.* 


In the Sekoddesa-tika of Nada-pada we find men- 
tion of five important nerves, presided over by the five 
Tathagatas. According to it, the left nerve in the 

upper region, which is the moon, the Lalana or the Ida, 
which carries water, is of the nature of the Tathagata 
Amitàbha; the right nerve, which is the sun, the 
Rasana, which carries fire, is of the nature of Ratna- 
sambhava ; in the middle of the lower region is the 
nerve (passage?) for stool, carrying earth, and it is of 
the nature of Vairocana ; the left nerve (in the lower 
region) is the nerve for urine and carries air and ts of 
the nature of Amogha-siddhi ; the middle nerve of the 
upper region is the nerve Rahu carrying Sinyata and 
is of the nature of Aksobhya; the left nerve below 


_ 4t is the channel for semen; it carries knowledge 


(jiana-vühini) and is of the nature of the Vajra- 
sattva.* 








! pranato rühu-nispattih kalagnir apy apanatah | 
Ibid., MS. p. 38(B). 
? MS. B.N. Sans. No. 83, p. 9(B). 
* ida, pingala, susumnà tina nàdi haya | 
vai pitta sles bali loke yare kaya | | ET. 
Nayikd-saddhana- tika, quoted in the Post-Chartar: 
Sahajiyd Cult, by M. M. Bose, M.A., p. 71. 


* G.O.S., p. 51. 











The middle nerve is generally called the Avadhüti. 


The word has been explained in the following way,— 
Avadhüti is that which destroys through its effulgent 


nature all the sins.’ In the commentary of the Carya- 
pada also Avadhiiti is described as that which washes 
away all the beginningless thought-construction of 
existence, ^ It has also been said to be Avadhiti as it 
removes all the evils of afflictions very easily.” It is 
also called, as we have already said, the goddess Prajna, 
or the Nairatma, the Yogini or the Sahaja-damsel. 


(ii) Selection of the Preceptor 

Yogic practice is always indispensable for the 
attainment of the Bodhicitta. It is said in the Parica- 
krama that the vows and practices (vrata-carya- 
dikam) are indeed useless without the tattva; but 
perfect enlightenment again can never be attained 
without practice. As the fire in the log of wood never 
manifests itself without friction, so the Bodhi (which 
is already within) will never be produced without 
proper practice.* In this practice great importance 
has been attached to the selection of the preceptor,— 
for it is neither by much reading nor by penances, nor 
by any amount of labour undertaken in innumerable 
practices that a Sadhaka can get at the truth ; it has 
been repeated over and over again that truth can never 
be attained without the blessings of the preceptor. 
Common sense will allow us to understand that where 





; avar papan dhuvam (?) dhvastam prabhāsvara-rūpatvāt 
anaye’ty avadhiti/ 
Comm. on the Dohakosa of Kanhu-pida (Doha No. 4), 
MS., No. B. N. Sans. 47, p. 39(B). 
z avadhüti $abda-sandhya ya anddi-bhav 'a-vikalpaf ca dhütvà 
prakrti-parisuddhà-vadhüti-rüpena, etc. 
Comm. on Song No. 2. 
` avahelayā anabhogena klesa-di- paparn dhünoti ity avadhüti | 
omm. on the Dohükosa (Doha No. 4) of Kànhu-páda 
. by MM. H. P. Sastri). 
* yathü'gnir dáru-zarbhastho no’ttisthen manthanüd vind | 
 tathü'bhuüsaád vind bodhi(r) jayate ne*ha r skozi Ñ 
S. p. 24 
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we is anything practical to be performed, there 
naturally comes the question of adopting a proper 
guide,—and Indian religions, from the very beginning 
in the Vedic time down to the niodern era, invariably 
involve some kind of practice either ceremonial and 
ritualistic or yogic ; ; hence is the importance of the 
Guru. 'The Guru is very often regarded higher than 
God himself, for God is something absolutely fictitious 
to a man unless he has been blessed by the practical 
instruction of the Guru which enables a man to realise 
what God or the ultimate reality is. The Tantras, as 
we have seen, lay the greatest emphasis on the practi- 
cal aspect of religion and the practices enjoined in the 
Tantras are very secret and complex,—there is the 
chance of physical or mental aberration at every step. 
As on the one hand, these practices, when properly 
and systematically carried out, will lead a man to the 
highest spiritual elevation through the realisation of 
the truth ; on the other hand, they may lead a man to 
the darkest abyss of hell, if these are not very cauti- 

ously and methodically carried out with the directions 
of the experienced Guru. Because of this difficulty in 
carrying out these practices and because of the great 
dangers they may very easily lead to, these practices 
have always been kept most secret and there is no 
other way to learn them than the blessings of the well- 
experienced Guru. It is for this reason that we find in 
most of the Tantras chapters devoted to the selection 
of a good preceptor and a good disciple. Even the 
Caryā-songs and the Dohās of the Siddhā-cāryas refer 
to this importance of the Guru every now and then. 
This Guru-vada in India, current from a very old time 
and emphasised in the Tantric ages, has also flowe «lon 
in all the minor religious sects of India. 

After securing a suitable preceptor and also a suil- 
able Prajüà (woman) the Yogin should approach the 
reverend Guru and propitiate him by worship, hymns, 
etc. Then follows the ceremony of Abhise ka or initia- 
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on into.the cult. This Abhigeka is a very old custom 
of initiation with religious rites and ceremonies and it 
is also found in early Buddhism in the initiation to the 
vow of pabbajja (pravrajyà, literally, going out, i.e., 
the vow of renunciation) and the initiation to upasam- 
‘pada (literally, arrival, i.e., the entry into the circle of 
the fully accredited members of the Sangha or monas- 
tery). Even now this ceremony of Abhiseka is current 
in all schools of Buddhism in all the countries. "This 
Abhiseka 1s held to be indispensable for the Sadhana 
in esoteric Buddhism. It is said that the Yogin who 
wishes to attain the Yogihood without proper initia- 
tion only darts a blow to the sky with fists and drinks 
the water of mirage.' "The Abhiseka in the secret cult 
is generally known as the Vajra-bhiseka.* In some 
texts we find Mantras for four kinds of Abhiseka, viz., 
Kalasa-bhiseka (i.e., initiation by outward purification 
by the water of the jar, etc.), Guhya-bhiseka (initiation 
into the secret cult), Prajrna-bhiseka (initiation to per- 
fect wisdom) and Fajra-bhiseka (ie. initiation to the 
adamantine truth). In the Sekata-nvagya-samgraha 
we find that this Kalasa-bhiseka comprises within it 
six Abhisekas, viz. initiation with Udaka (water), 
Mukuta (a crown), Vajra (the thunder), Ghanta (the 
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bell), Nama (name) and Acdrya (the preceptor), and 


these six Abhisekas are of the nature of the six Tatha- 


.gatas.* Thus the initiation with water is of the nature 


of ideal knowledge, and so of Aksobhya’; the initiation 
with the erown is of the nature of equalising know- 


t nü'bhisikto hi yo yogi yogitvam abhivāñchati | 
hanyate mustina'küsam pivet ca mrga-trsnikam || 

Quoted in the Krinya-samgraha-panjika, MS. p. 5(A). 

* For this Abhiseka, see Prajiio-paya-viniscaya-siddhi, Ch. V, 
Jnana-siddhi, Ch. XVII; Samputika, first patala of the 
second Kalpa, etc. 3 

1 Vide the Ch. on Abhiseka in the Kriyàá-samgraha-panjika, MS. 
pp. 4(A)-6(B); Sekata-nvaya-samygraha, collected in the 
Advaya-vajra-samgraha (G.O.S.), Hevajra-tantra, Man- 

| dala-krama; Sckoddesa-tikà (G.O.S.). 
* Vide Sri-cakra-samb hüra-tantra. 
° Advaya-vajra-samgraha, pp. 86-87. 
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ledge (samata jñana), and so is of the nature of Ratna- 
sambhava; initiation with the thunder is of the nature 
of discriminative knowledge and represents Amitabha; 
the initiation with the bell is of the nature of the per- 
formance of duties and so represents Amogha-siddhi: 
the initiation with a name is of the nature of the know- 
ledge of the. perfectly pure dharma-dhatu and re- 
presents Vairocana and the initiation by the Acarya is 
of the nature of the adamantine knowledge (vajra- 
jüàna).' But in general Kalasa-bhiseka seems to be 
the rite of initiation by pouring the water of the jar. 
Next is the Guhyd-bhiseka or the initiation into the 
secret cult. Here the preceptor explains all the secret 
processes of the yogic süádhana by which Bodhicitta 
should be produced through the union of the Upaya 
and the Prajna, how its downward tendency should be 
checked, how it should be sent upward to the Usnisa- 
kamala and how Mahàsukha of the nature of nirvana 
is to be attained. After the Guhyd-bhiseka the pre- 
ceptor explains to the disciples the void nature of the 
- self (pudgala) as well as of all the objects (dharma), 
and also how this yogic process leads a man to the 
realisation of that perfect knowledge (prajna). This 
part is, therefore, called the Prajna-bhiseka or the 
Prajüá-jnana-bhiseka. But as Vajra is the ultimate 
adamantine reality and the ultimate principle of purity, 
the initiation ends with an initiation into the Vajra- 
jñama called the Vajra-jndna-bhiseka. 
After initiation the Yogin with his Mudra is led to 


* the Mandala or the mystic circle and is then permitted 
to perform the Yoga in company of the Mudra or the 
Prajüna.* In some texts, however, the intiation 1s 


performed within the Mandala. 


1 ! For the Abhisekas also see Vajra-vali-nüma-mandala-panjika, 

x MS. R.A.S.B., No. 13855, pp- 80(A)—81(A) and 98 (A)—100( A). 

à ? For details sce H evajra-tantroa ; also Sckoddesa-tika (6G.O.5.). 
p. 25. The Prajüà here is called Mudra as she is instrumental to 
the attainmer iss (mudar sukha-visesar ratim dadàti'ti mudra 
—Sekoddesa-tikà, p. 56). 


O.P. 105—23 
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In some texts again we find other preparatory 


. rites of killing or driving a ay the disturbing ghosts 


. and spirits and all other evils of the ten quarters 
through the help of Mantras and other practices, and 
of placing the ten Buddhas in the ten quarters for safety 
in Yoga. We have already seen that in this yoga- 
-sddhana the Yogin has to be a god,—he must realise 
himself as the god or the Supreme Lord Buddha, and 
the woman to be united with, must be realised to be 
nothing but the embodiment of Prajna or Sunyata- 
knowledge. For this realisation the Yogin places the 
five Tathagatas and their female counter-parts with 
their respective bija-mantras in the different parts of 
the body (both of himself and of the Mudra), and 
during all these processes he should meditate and' 
recite that he is of the nature of adamantine know- 
ledge. ' 


P 
(iii) The Production of Bodhicitta and 
Its Regulation . 


After all these preparatory rites follows the 
esoteric practice, which is strictly prohibited to be 
taken in the ordinary sense; it should be performed 
only as a process of Yoga for the attainment of the 
Bodhicitta or for the realisation of the ultimate Sahaja- 
nature of the self and the dharmas.* "Through the 
yogic union of the Prajna and the Upaya, the Bodhi- 
citta is produced within, and after it is produced its 
flow must be checked in the navel region which is the 
Manipura-cakra or the Nirmaàna-kàáya-cakra. It is 
COT Tru iie A tig l eee 

! Cf. The Pindi-krama of Pafca-krama; 4Jvàlà-vali-vajra- màla- 
tantra, MS. pp. 14(A)—14(B); Citta-visuddhi-prakarana, Verses 
76-78. " , | 

z Cf.,—manthayet— kamalà-mbhodhtm cahaja-mrta-kanksaya / 
Jvülá-vali-vajra-mülà-tantra, MS. p. 18(B). Ç 

"his line is quoted in the Marmakalikd-tantra as belonging to 
the Guhya-vajra-virdsini-sddhana, MS. (B.N. Sans. No. 88) p. 26(A). 

` Vide Sri-kàla-cakra-tantra, MS. (Cambridge, — 1864), 

C p: 4( * 

Cj. Comm. on Caryd-pada No.2, pithake vajra-manau patat 
dharanam na yàti. | 


LI 
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held that as long as the Bodhicitta remains restless, it 
binds us to the world of existence and non-existence; 
but when its movement is stopped once for ever in the ` 
lotus in the head, it produces the state of supreme bliss 
which is of the nature of liberation. Thus this Bodhi- 
citta has got two aspects; in the ordinary restless 
aspect it is called the sarnvrta and in the motionless 
aspect of intense bliss it is called the vivrta or the 
paramarthika. It is said in the Hevajra-tantra,— 
* One should produce Bodhicitta in the form of both 
vivrta and samovrta; the, samvrta is like a Kunda flower 
(i.e. white in its physical form), and the vivrta is of 
the form of bliss."' We have seen that the Madhya- 
mikas believe in two aspects of the reality, the samvrti- 
satya, 1.e., the phenomenal or the provisional truth and 
the paramarthika-satya which is the ultimate truth 
(corresponding to the vyavaharika and paramarthika 
of the Vedantists). These twofold aspects of the 
Bodhicitta, the physical or the phenomenal aspect (in 
the form of semen virile) being the samvurta and the 
ultimate aspect (in the form of incorporeal all-pervad- 
ing Mahüsukha as the ultimate nature of the dharmas) 
being the paramdarthika or the vivrta seems to be 
drawn in analogy with the twofold conception of the 
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vajra-mani-sikhara-susire bodhicittam . . . + . - vandhayati/ 
n Comm. on Caryà-pada, No. 3. 
mani-kule bahia odiüne sagáa | Song No. 4. 
mani-nülád ürddhvam gatvà gatva mahasukha-cakre antar- 


bhavati| Comm. on Song No. 4. 
mani-mila-dvdra-nirodham kartavyam| Ibid. | 
kacchika-mani-mulam gatam, tad eva bodhicittam sahaja- 
nandena vidhrtam sad vaimalyam cakro-ddesena pravdham kuru / 
Comm. on Song No. 13. E 

See also Pafica-krama of Ghantüápàda quoted in the Subhasita 
samgraha of Bendall, p. 72; Kriya-samgraha-panjika, Ms. p. T5(A); 
Marma-kalika-tantra, MS. p. 4(B). 

! bodhicittam  utpaádayet vaivrtti-samivrtti-rüpakam | 

samvrtam kunda-samkdadsam wurtam sukha-rüipinam 

` Hevajra-tantra, MS. pp. 17(B)—15(A). ' 
Cf. Also Heruka-tantra, MS. (R.A.S.B., "No. 11279) p. 74(A). 
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. truth of the Madhyamikas.' For the attainment of ` 
. the Mahasukha the flow of Bodhicitta must be arrested. 
. It is said that as long as the Yogin does not discharge 
Bodhicitta, he enjoys intense and unruffled bliss aris- 
ing from the joyous sensations; but if Bodhicitta, which 
is the cause of all perfection, flows down, it cannot be 
made to rise through the middle nerve and no perfec- 
tion is attained. * t $ "Mr Ta 
How then to check the downward flow of the 
Bodhicitta? For this purpose Hatha-yoga is resorted 


r 
p 





‘In the Hevajra-tantra it is clearly explained how to produce 
the gross Bodhicitta through the physical process and how to turn 
it to the Vivrta form through thë yogie process. Pleasure may 
also be realised through the discharge of the Bodhicitta, but that 
has unreservedly been condemned by all the Buddhist Tantrikas; 
and it has been said that instead of delivering a man it binds 
him to the realm of gross sense-pleasurc. It is; therefore, that 
we find in all the texts repeated warnings not to discharge the 
Bodhicitta; if it be discharged, the Mahdsukha is never realised and 
if the Mahasukha be not realised, the ultimate Sahaja-nature can 
never be realised, and if the ultimate nature be not realised, a man 
is not liberated from the world of illusion. MS. pp. 48(A)—49(A). 

2 “There is no greater sin than discharge and no greater merit 
than bliss (arising from the motionless Bodhicitta)." Again, *'Dis- 
charge is the progenitor of detachment (virüga) and from detachment 

` arises sorrow, and from sorrow is the loss of. the vital element and 
from the loss of the element comes death’’. 

na virdga(t) parar: pàpam punyarn na sukhatah param | 

tatha ca,—cyutir viraga-sambhütir viragad duhkha-sambhavah | 

duhkhad dhütu-ksayam purisdm ksayat mrtyuh prajayate || 

Quoted in the Comm. on the Marma-kalika-tantra, MS. 
zia | . 5(A). 

Also quoted in the Comm. on the Dohākoşa of Kanhu-pada as 
belonging to the Adi-buddha, MS. (B.N. Sans. No. 47) p. 49(B). 

In the Sekoddesa we find that the Sahaja-form of the Lord 
is nothing but the motionless state of the fluid. 

yavan na(o, sic.) patati prabhasvaramayah "ità-insu-dhará-dravo 

devi-padma-dalo-dare samarasi-bhüto jinanam ganaih | 

y sphurad (sic. sphurjjad) vajra-sikha-gratah karunaya 
bhinnam jagat-kadranam 
garjjadd hi karuna-balasya sahajara janthi riipam vibhoh || 

& Quoted in the Comm. of the Cargyá-pada, Song No. 8. 

Sri-küla-eakra definitely declares that salvation is impossible 

through the discharge,—so the Yogins should always shun worldly 

leasure. | B 

indor mokse kva mokso gata-parama-sukhe qyoginüm janma-bife 

tasmüt sarnsdra-saukhyam ksanamiha yatibhih sarvada warjaniyam l! 
MS. Ch. V. (jñana-patala), Verse 126, Š 
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.to. In the commentary of the Marma-kalikà-tantra, 
. we find that the flow of the Bodhicitta is to be checked 
by the help of Sadanga-yoga or the Yoga with six 
parts; these are: abstraction (pratyahara), medita- 
tion (dhyana), restraint of the breath (pranagama), 
attention (dharana), remembrance (anusmrti) and final 


| absorption (samadhi). ' `. " 
" In the Sri-guhya-samaja (Ch. XVIII) we find 


detailed description of these six parts of Yoga, and 
these descriptions are again fully commented on in the 
Sekoddesa-tika of Nado-pada. The first part of Yoga, 
viz. pratyahara means the restraint of the ten senses 
from their respective objects through a process of 
abstraction. "Through pratyahaàra the Sadhaka deve- 
lops an aversion to all physical forms and perception, 
and he further develops an insight whereby he can 
view all objects of the world from the Sinyata pers- 
= pective. "Phe second part, viz., dhyana means viewing 
the panca-kamas (five objects of desire) as of the 
nature of the five Buddhas. The five objects of desire 
stand here for all the objects of the world (sarve 
bhavah sthira-cala-tmakah) and the five Buddhas stand 
for Buddha in general. Dhyana here then means 
meditating on all existence as of the nature of Buddha 
in the ultimate essence. This dhyàna is again of five 
kinds, viz., vitarka, vicara, priti, sukha and ekagrata. 
Vitarka means guhya-trayo-daya, i.e., the sudden flash 
in the citta of a general ideal reflection (caitya-sth ülā- 
karena) of the three elements of three times. Vicdra 
means meditating on the specific nature of objects as 
of the nature of perfect enlightenment. Priti means 
an agreeable state of mind resulting from the taking 
in of the objects; sukha means the delight resulting 





| (Oo — — 
! pratyaharas tathadhyanam prāņāyāmo’tha dharana | 
anusmrtih saniidhis ca sad-ango yoga ucyate l 
' Sri-guhya-samdaja-tantra (G.O.S.), ` Ch. XVIII, P- face 
1 Cf, Maitrayaniya Upanisad (Cowell's Edition, Ch. VI, p. 129) w ien 
the six Angas are described as Pratyáhara, Dhyana, Prandydrna. 
Dharana, Tarka (self-examination) and Sarnadhr. 
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fron such meditation; ekagrata means the fixing of 
the mind in the Sunyata, i.e., the one-pointed state of 
mind which remains steady in the realisation of the 
Sunyata-nature of all objects. 


The third part of Yoga is pranayama, which 
means the control and arrest of the vital wind (prana- 
vüyu). This prüna-vüàyu is of the nature of the five 
elements (panca-bhita) as well as the five Buddhas. 
The wind that flows through the left nostril (which is 
lalana) represents the principle of the five skandhas 
(which are identified with the pazca-bhütas) and the 
wind flowing through the right nostril (which is 
rasana) represents the principle of the five Buddhas. 
These two courses of the vital wind must be united and 
made into a subtle body, as it were, and made flow 
through the middle nerve passing through the lotuses 
in the navel, heart, neck and the forehead. Then this 
vital wind must be made steady in the lotus between’ 
the two eye-brows. This is what is meant by 
pranayama. 


This process of prünüyaüma is regarded as very 
important in the esoteric Yoga of the Buddhists and 
is variously described in different texts. We have seen 
before that in the Parica-krama the vital wind has been 
described as the vehicle (vahana) for our defiled nature 
(prakrti) and this vāyu is described as the root of 
all the principles of defilement and as such the root- 
cause of the samsara or the cycle of birth and death. 
In the Fajra-japa-krama of the Pajica-lkrama we find 
that mantra-tattva is nothing but the vaya-tattva 
(the science of the vital wind). This vayu-tattva com- 
prises within it the five tattvas (which when combined 
together constitutes the ultimate truth); these are the 
tattvas of the five Dhyàni-Buddhas and, therefore, of 
the five skandhas. It is said in the text Vajra-mala 
that from the air of the right nostril issues forth a 
lustre of red cořour; it is the circle of fire and Padma- 

F 1 3 


- 
- 
- 
. 


= 
- 
» aii 





"a. " T" — 
; THE ELEMENT OF ESOTERIC YOGA 183 


‘natha is the presiding deity here; from the left issues 
forth the lustre of deep green colour in an aerial circle 
and Karma-natha is the deity here ; the lustre issuing 
forth from both the nostrils is of yellow colour and it 
is'said to be the circle of Indra and presided over by 
Ratna-natha. The steady wind within, of the colour 
of the white Kunda flower, or the moon, is the circle 
of Varuna, prescribed over by Vajra-natha, and the wind 
pervading the whole physical system and prompting 
all the active tendencies is of the nature of Vairocana.' 
These five kinds of lustre of the nature of the five 
Buddhas are to be thought of in the region between 
the two brows, i.e. at the starting point of the nose 
(nasagra) and they are to be thought of united into 
the form of a mustard seed (sarsapa); in this mustard 
seed, however, the whole universe of the static and the 
dynamic should be meditated on,—it is also to be 
"thought of as the place of all wisdom—of all the 
mysteries of knowledge. This mustard seed, however, 
represents the Lord himself of the nature of the five 
wisdoms. This small figure of the form of the mustard 
seed representing the five kinds of winds of the nature 
of the five elements and the five kinds of wisdom, is 


EEE 
s daksinad vinirgato "Wimir hutabhur-mandalaü ca tat | 
rakta-varnam idam vyaktam padma-natho’tra devata | 
vümüd vinirgato ra$mir vayu mandala-samjnitah | 
harit-Syama-sanküsah karma-ndtho*tra devata | 
dvabhyam vinirgato rasmih pita-varno mahadyutih | 
mahendra-mandalan caitad ratna-(nà)tho'tra devata | 
- stabdho manda-pracaras tu sita-kunde-ndu-sannibhah | 
mandalam varunam caitad vajra-natho’tra devata 
sarva-dehà-nugo vayuh sarva-cesta-pravartakah | 
vairocana-svabhüvo'sau mrtakayad viniscaret 
s. Quoted in the Pañca-krama, MS. p. 16(B). 
2 nāsā-gre sarsapam cintet sarsape sa-cara-carar | 
* bhávayet jününa-padam ramyam rahusuyam jnrdna-kalpitam 
paftica-varnam mahà-ratnam sarsapa-sthila-matrakam | 
nüsikaà-gre prayatnena bhavayed yogatah sada 
Ibid., MS. p. 16(A). 
` panca-jndnamayam tattvam sargapa-sthüla-mátrakam | 
: t a madhye sthito devo hy avyakto vyakta-rupavan 
aturdevi-pariprecha-vydkhya-tantra, qhoted in the 
Pafica-krama, MS. p. 16(A). 
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| . meditated on in the region of náságra and itself is called 
* pranayama.’ In many places of the Sri-Samüja we 
* find mention of this theory of the five kinds of winds of 
the nature of the five elements and the five jnànas, 
which are to be meditated on in the region between the 
brows in the form of the mustard seed.” It may be 
noted in this Aon that in the Hindu texts also 
we find five kinds of vital wind, viz., praéna, apama, 
samana, vyana and udana and in the  Maitràmani 
Upanisad we find that before the world of the animate 
was created Prajapati (the creator of all beings) looked 
on his creation and found all around that his objects of 
creation were stones, mindless, lifeless, stark as stocks; 
he then reflected,—*I will enter within", but as one, he 
.could not animate them and, therefore, divided himself 
in five and hence he is named by five names, viz., prana, 
apana, samana, vydna and udāna. We also find in 
this connection that the five senses are but the five 
lustres from within.* 

The japa of the Mantras, according to the Parica- 
krama, does not mean the mere chanting or the mutter- 
ing of the Mantra; it is, as it is with the school of 
Mantra-yoga, a yogic process for controlling the vital 
wind with the help of the Mantras. In Mantra-yoga 
some Mantras (as for example ‘om’ containing with- 
in it the parts ‘a’, ‘u’ and ‘m’) are divided con- 
veniently into three parts, and these three parts are 
associated with the three parts of the process of prana- 
yama, viz., Piiraka, Kumbhaka and Recaka. Thus 
here in the Parca-krama the japa-mantra is om ah hum 
and to mutter them in the yogic process according to 
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! pafica-jndnamayam śvāsarh pañca-bhūta-svabhāvakam | 
ni$carya padina-ndsd-gre pinda-ripena kalpayet || 
pafica-varnarh mahda-ratnam pranayamam iti smrtam | 
sva-mantram hrdaye dhyàátvà cittam bindu-gatarh nydsed | 

Samáàjo-ttara quoted in the Pajica-krama, MS. p. 16(A). 

? Sri-guhiya-samaja, (G.O.S.) pp. 15, 25. 

* Ch. II, Ed. by- E. B. Cowell, pp. 26-28. 

* Ibid., pp. 84-85. 
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their meaning is called vajra-japa.' What is then the 
meaning of this Mantra om Gh hum? It is said, the 
‘om’ creates all beings, ‘Ah’ preserves them and ‘hurn’ 
destructs them ; in Yoga, therefore, ‘orn’ will mean the 
inhalation, ‘ah’ the suspension and ‘hur’ the exhala- 
tion." Thus the vajra-japa seems to be nothing but 
pranayama associated with the Mantra for the control 
of the vital wind and the Pafica-krama-tippani makes 
it very clear that the vajra-japa is nothing but the 
process for controlling the vital wind and to control 
the vital wind is to control the mind, and to control 
the mind and to destroy it is to realise the essenceless- 
ness of the dharmas.* In the commentary of the 
Caryà-padas we find occasional mention of this vajra- 
.— M japa and it seems from the references that vajra-japa 
was regarded as indispensable for the Yoga for the 
attainment of the Anuttara-samadhi or the ultimate 
state of extinction or rather absorption in the Maha- 
sukha. Some other well-known Mantras of Buddhism 
were also thus given some kind of yogic interpretation. 
Of these an important Mantra is, om manipadme hurn. 
Padma is well-known from the Upanisadic period as the 
š symbol of the generative energy and as such 
it often means female or the female organ; mani or 
diamond suggests its analogy with the masculine ele- 
ment,—and thus the Mantra om manipadme hum may 
be interpreted as symbolising the sexo-vogic practice 

of Tantric Buddhism. ' 

š In a song of Bhusuka-pada this vital wind, com- 
. pared to a mouse, has itself been spoken of as citta and 





‘om Gh hum arthd-nugama-jdpena nihsrabhüvena cárund | 
vicüranàt parca-buddhebhyuo vajra-japah sa ucyate 
Pafica-krama, MS. p. 17(A). 
? om-kdrah samsrjet sattvan buddha-rapa-gra-kalpitan | 
hurn-karah samharet sattvan ñh-karah sthapake bhavet 
vesas ca sthiti$ carca vyutthinan ca kramena ca | 
japet mantram abhinnd-ngam prajno-páua-pade sthitah 
Ibid., MS. p. 15( A). 
* MS. (BN. Sans. Nos. 65, 66) p. 35(). | | 
* See R.A.S., 1906. See also Hastireg’s Encyclopaedta o] 
Religion and Ethics, p. 555. 
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it has emphatically been declared that this mouse is the 


cause of all our existence,—the duty of the Yogin is to 
kill this mouse with instructions from the preceptor. ' 
In another song of Kànhu-pàda we find it put in an 
enigmatic metaphor, ‘Kanhu has killed the mother-in- 
law and the sister-in-laws of the house and killing the 
mother also has become the Kapali’.* The mother-in- 
law (Sdsu) here represents the vital wind of the nature 
of the mind and the sister-in-law (nananda) represents 
the wind that is responsible for the sense-perceptions 
of sight, ete. (caksur-indriy-adi-vijnána-vatam, Comm.) 
and the mother (mda) represents the world illusion 
(maya), and in the Parca-krama the vital wind has 


been spoken of as the maywa which is responsible for the 


world-illusion. * 

In the Dohakosas we find frequent references to 
this arrest of the vital wind and of the control of the 
mind therewith. Thus it is said, ‘He who holds fast 
his vital wind and does not allow the mind to move a 
bit, casts away the fire of time very easily. Saraha 
says,—rub the two nerves, the sun and the moon, into 
one.* Again it is said,—'Leave off this horse of the 
mind and the vital wind; he who does it is firmly 
established in the Sahaja-nature.* With the instruc- 
tion of the preceptor arrest the vital wind through the 
constant arrest of mind. When this vital wind is made 
steady what can time or death do of the Yogin? ‘ 
Kanhu-pada also says in a Doha,—*Tf the door for the 
going in of the vital wind be firmly locked up and if in 
the abyss of darkness the Bodhi-mind be kept as the 
hght, then the jewel of Jina touches the void. above and 
attains nirvana through the enjoyment of life in the 
world." * 

. ? Song No. 21. 

* Song No. 11. 

: Pafica-krama, Svadhisthana-krama, p 27(A). 5 "s. 

Collection of Dohas of Saraha (Dr. P. C. Bagchi's Edition). 

* Dohàükosa of Saraha, Dohā No. 45. | 


* Ibid., No. 66, © 
* Dohákosa of Kanhu-pada, Doha No. 22. 
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-~ The fifth part of the Yoga is dharana; in this stage 
all the functions of the senses are stopped and the jewel 
of vital wind is held fast in the lotus between the eye- 
brows. This dhaàrana leads to the realisation of five 
omens or signs. The first sign is like a mirage, the 
second is like smoke, the third is like the fire-fly, the 
fourth like a bright light and the fifth is effulgent like 
the cloudless sky. ' 

The next part of Yoga, anusmrti, is the remem- 
brance of the realisation of the previous stages. The 
next part, Samadhi, is described as the accumulation 
of and the meditation on all the existence in the form 
of a circular mass (bimba) produced through Prajna 
and Updya and the quick attainment of knowledge 
through that meditation. Through pratyāhāra the 
Yogin is established in all the Mantras, through dhyana 
he attains the fivefold transcendental or super- 
natural knowledge or faculty  (panca-bhijnatva) ' ; 
through pranayama is attained  Bodhisattvahood, 
through the strength of dharana Vajrasattvahood; and 
through anusmrti the Sadhaka enters the circle of 
effulgence (prabha-mandala) and through samadhi he 
becomes free from all the veils (avarana). 


The fiow of Bodhicitta is to be arrested through 
some process of Hatha-yoga called mudra, bandha and 
üsana and the pranayama (the process of breath-con- 
trol); and it is held that through the proper practice of 


these processes the flow of Bodhicitta can be controlled 


by the Yogin under all circumstances. — 








! For a detailed study of these signs see Obscure Relisious Cults 
of the present writer. | TA 

z The five Abhijnas are: —(1) [ddhi-vidha or Iddhi-ppabheda 
(the different magical powers), (i) Dibba-sotar (divine ear), 
(iii) Parassa Cetopariyananam, or Paracitta-vijananam (knowledge 
of the thoughts of others), (iv) Pubbbentvasa-nussatinanary (knowledge 
of the former existences), ( v) Dibba-cakkhwu (the divine eye). A 
sixth is also often added, viz., Asava-kkhaya-kara-nanam (the 
knowledge which causes the destruction of human passions). 

3 In these mudrüs and bandhas the main thing seems to be the 
acquisition of the capacity for the contraction and expansion of 
some of the muscles and nerves associated with the root of the 
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Now after the Bodhicitta is produced and its 
downward flow arrested, the Bodhicitta must march 
upward to reach the final stage in the Usnisa-kamala. 
With this raising of the Bodhicitta from the navel to 
the lotus in the cerebrum through the different Cakras 
we may compare the Mahayana conception of the 


penis as well as the anus and with this control of the muscles and 
the nerves is often associated the question of breath-control. Among 
these mudrüs the most important seem to be the Vajroli, Sahajoli 
and Amoroli described in details in the Hathayoga-pradipika. Among 
the other mudras the Khecari-mudra, the Mahd-mudra, the Aésvini- 
mudra, the Vajroni-mudraé (Gheranda-samhité, 8/45-47), the Yoni- 
mudrd, etc., are very important, In the description of these mudrds 
and bandhas we find it repeatedly declared that if these mudrás are 
rightly practised, the flow of semen can be checked at any stage 
under any condition. The bandhas are also the contraction and 
tying up, as it-were, of many of the muscles and nerves. Among 
them the Uddiijiina-bandha, the Jàlandhara-bandha, the Miila- 
bandha, the Maha-bandha, the Mahà-vedha, eetc. are described to 
be very effective for the purpose. 


But in this yogic practice of the arrest of the downward flow 
of semen and of giving it an upward flow to make it reach the 
Usnisa-kamala and make it motionless there the control of the differ- 
ent kinds of the vital wind is absolutely necessary. There is a very 
close relation between the motion of semen, the vital wind and 
the citta and the relation is so intimate that the arrest of any one 
of them will stop the course of the other two. It has been said 
that the bindu will attain exactly the same state as the vital wind, 
and both of them move and stop in perfect correspondence (Amrta- 
siddhi). So, for the purpose of arresting the flow of the Bodhicitta 
the vital wind must also be checked. For all these purposes the 
two nerves in the right and the left require to be purified. For this 
purification of the Nadis the yogin should first take in the vital 
breath (prana) through the moon (i.e., the dà or the nerve in 
the left) and after the suspension of the breath within for some 
time. (i.e., after Kumbhaka) should exhale the breath through the 
sun (i.e., Pihgalà or the nerve in the right); then again he should 
inhale the breath through the sun and after Kumbhaka exhale it 
through the moon; the nerves are sure to be purified through this 

rocess. After this the yogin should practise to suspend the vital 

eath within and instead of regulating it either in the left or in 
the right nerve should try to regulate it along the middle nerve. 
In the Heruka-tantra we find the same process described for the 
purification of the nerves as well as for the attainment of full 
control over breath (5th patala). The most important of the pro- 
cesses for the arrest of the flow of Bodhicitta is the Kumbhaka 
or the suspension of the vital wind, both Prana and Apana. Prana 
is the wind that moves upward, and Apdna is the wind that moves 
downward, and generaliy the disturbed semen within the body is 
discharged through the downward motion of Apdna; but if this 
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march of the Bodhicitta through the ten stages after 
its production. Again we find in the Hindu Tantras 
that the world-force (Kkula-kundalini Sakti), residing in 
the lowest Cakra, coiled like a serpent, is to be raised 
from its latency and taken to the Sahasrara through’ 
the various Cakras with the help of yogic processes. 
In the Tantric Buddhist school also there is the ques- 
tion of raising the Sakti in connection with raising the 
Bodhicitta. It is said that when the Bodhicitta is 
produced in the navel region the goddess Candali is 
also awakened, as it were, in the Nirmana-cakra. 
When she is awakened the moon situated in the fore- 
head begins to pour nectar and this nectar rejuvenates 








Apana is arrested, the Bodhicitta cannot go downward, and if Prdina 
is arrested, it cannot go upward, and, therefore, when both are 
arrested or made passive, it can neither go upward nor go down- 
ward. but becomes motionless like the motionless air within. 
Cf. aha na gamai tha na jài| 
beni-rahia tasu miccala thai || 
bhanai kinha mama kahavi na phuttai | 
- miccala pavana gharini ghare vattai || 
Doháükosa of Kanhu-pada, Doha No. 18. 
CI. Also the Comm. :—adha na gacchaty apana-vayor nirodhat, 
firddhvam na gacchati prana-vayor nirodhat!dvabhyam 
= ad ürddhvà-dhah prana-panabhyam rahitam parityaktam 
tasya tatha-ripena bodhicittam ntrasya tisthati ti || 
In the commentary of the Marma-kalika-tantra we find that the flow 
of the Bodhicitta must be checked by Anga-nydsa and Kara-nyasa. 
The anga is explained as the Apadna wind (MS. p. 23A) and the 
kara is explained as the Prana wind (kam mahüsukha-cakra-rati 
grhnüátr'ti karah prana-vayuh, p. 24A) and thus Anga-nydasa and 
Kara-nyüsa mean the regulation of the Prana and the Apana 
winds. In a song of Kukkuri-pada_ we find,—“The milk of 
= the two teats cannot be (i.e., is very difficult to be) held in the 
milk-pot; the tamarind of the tree 1s eaten up by the crocodile 
(Song No. 2). The implication seems to be that the novice vorins 
cannot arrest the flow of Bodhicitta in the navel region by a full 
control over the two nerves (which are compared to the teats of the 
cow, and the Manipura in the navel being compared to the milk-pot). 
But expert yogins contro! Bodhicitta (which 1s compared to the 
tamarind, the body being the tree) with the help of the suspension 
of the vital breath or Kumbhaka (which is said to be the Kwurmnbhira). 
Again it is said, ''The mother-in-law has fallen asleep and the 
daughter-in-law awakes.” (Song No. 2). Here also the mother- 
in-law (sasura) represents the vital wind s5vàüsf and when she is 
asleep, i.c., when the vital wind is completely suspended, the daughter- 
in-law (vahudi), representing the Avadhütiká, awakes. 
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und transubstantiates the body ‘of the Yogin. This 


goddess Candili, variously known as Dombi, Yogini, 
Sahaja-sundari, Nairatma (or Nairamani) is variously 
described in various Tantras, Dohàs and songs. In the 
‘process of rising from the lowest Cakra to the highest 
she transforms herself variously, causing new realisa- 
tions to the Sadhaka. From all that is said about her 
nature it seems that she is of the nature of a strong 
internal perception—something like a force of the 
nature of intense bliss produced through the esoteric 
yogic practice. As the nature of this Sakti, as conceiv- 
ed in the Buddhist Tantras, Dohàs and songs has been 
studied in detail by the present writer in another 
work, he does not propose to repeat the point here. 
Another important point, noticeable in this con- 
nection, is the regulation of the Bodhicitta through the 
middle path. We have seen that the philosophical 
schools within Mahayana were all, or at least professed 
to be, followers of the middle path inasmuch as all of 
them declared that the final state is neither a state of 
bhava nor a state of nirvüna,—but it transcends or 
synthesises both. This Mahayanic principle has been 
adopted by the Tantric Buddhists in their practical 
Yoga in regulating the Bodhicitta through the middle 
path (i.e., the middle nerve Avadhitika) avoiding the 
two extremes which are represented by the two nerves 
in the right and the left. This principle of adopting 
the middle path in the Sadhana has variously (and 
often very poetically) been explained in the Tantras, 
Dohas and songs ; but as this point has also been dealt 
elaborately elsewhere, it need not be repeated here. 


(iv) The Four Mudras, Four Moments And The 
Four Kinds of Bliss. 


In this production of the Bodhicitta four stages, 
associated with the four Cakras or lotuses, are dis- 


pa 
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* Obscure Religious Cults, Chapter IV. 
* Op. cit. - 
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tinctly marked, and on the basis of these four stages ` 
we find mention of four Mudràás, four moments 
(ksana) and four kinds of bliss. The four Mudras are: 
Karma-mudra, Dharma-mudra, Mahā-mudrā and 
Samuya-mudra; the four moments are: Vicitra, Vipaka, 
Vimarda and Vilaksana ; and the four kinds of bliss are: . 
Ananda, Paramà-nanda, Virama-nanda and Sahaja- 
nanda. The Mudras here are practically the different 
stages of the Sadhana. In the small text entitled 
Catur-mudra we find that these four stages in the 
Sadhana and the resulting realisations are metaphori- 
cally described as the four Mudràs (or great women) of 
the Sadhaka. Here Karma-mudrà is explained as the 
physical yogic process of the Sadhana (including the 
production of the Bodhicitta, arrest of the flow of 
Bodhicitta, giving it the upward motion, etc.) ; the 
realisation here is of sensual pleasure (ananda) and, 
therefore, it only resembles the Sahaja-bliss very 
faintly. The knowledge produced here is also not the 
pure knowledge, it only resembles perfect knowledge 
very faintly by analogy.  Tillo-pada says in a Doha 
that the Karma-mudra should never be depreciated, 
for this is the yogic practice for the realisation of the 
four moments and pleasure.  Dharma-muüudra is said 
to be of the nature of the dharma-dhatu (1.e., the ulti- 
mate element of the dharmas), non-phenomenal (nis- 
prapaiica), free from thought-constructions (nirvt- 
kalpa), natural (a-krtrima), uncreate, of the nature of 
compassion and it produces Parama-nanda (great 
bliss). It seems that when the Bodhicitta is made to 
flow upwards through the middle nerve Avadhiti, a 
knowledge, associated with a realisation of bliss, of the 
ultimate element underlying all the elements of carth, 
water, fire, air and ether is obtained and the Sadhana 
of this stage is called the Dharma-mudra. When the 
Bodhicitta moves still more upwards, a transcendental 


* Doha No. 25. "ETE 
z Vide Advaya-vajra-samgraha (G.O.5.), pp. 53-34. 
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knowledge and realisation is produced and it is called 
the Maha-mudra. It is described as essenceless, free 
from the veils of subjectivity (jüegya-varana) and the 
passions (Kklesa-varana) ; it is like the clear mid-day 
sky of the autumn, the origin of all wealth, the unity 
of bhava and nirvana, a supportless body of compas- 
sion,—the embodiment of Mahàsukha. The Samaya- 
mudra (the Mudra of knowledge) is the Mudra per 
excellence—it is perfect bliss, perfect knowledge. We 
have seen that in the Samputikà as well as in the 
Hevajra-paünjika Karma-mudra has been placed in the 
Nirmana-cakra, Dharma-mudrà in the Dharma-cakra, 
Mahü-mudra in the Sambhoga-cakra and Samaya- 
mudra in the Mahasukha-cakra. From this it appears 
that Karma-mudra represents the totality of the pro- 
cess and the resulting bliss and knowledge when the 
Bodhicitta remains in the Nirmàna-cakra, Dharma- 
mudrà is similarly the process, resulting bliss and 
knowledge when the Bodhicitta is raised to the Dharma- 
cakra, Mahü-mudrà similarly refers to the Bodhicitta 
in the Sambhoga-cakra and Samaya-mudra to the 
Bodhicitta in the Mahasukha-cakra. ° 


Let us now discuss the nature of the four kinds of 
bliss, viz., (1) Ananda, (2) Parama-nanda, (3) Virama- 
nanda and (4) Sahajà-nanda. Ananda is the bliss 
when the Bodhicitta is in the Nirmàna-kàya, Parama- 
nanda in the Dharma-cakra, Viramaà-nanda in the 
Sambhoga-cakra and Sahaja-nanda in the Mahasukha- 
kaya. About the nature of these four kinds of bliss 
the Hevajra-tantra says that Ananda means ordinary 
transient pleasure, Paramü-nanda is more intense,. 
Virama-nanda means the detachment from the worldly 
pleasure and Sahaja-nanda is the final bliss. The first 
involves an element of tactual perception, the second 
is a step towards pure bliss, the third is for the destruc- 

| 


! Vide Samputika, MS. (R.A.S.B., No. 4854) p. 10(A); 
Hevajra-panjika, MS. p. 2(B). 
2 Cj. also Sekoddesa-tika (G.O.S.), p. 62 et seq. 
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tion of all attachment and the fourth is the final. 
Again Paramü-nanda is called bhava or existence in 
the world of birth and death, and as Virama-nanda is 
said to be of the nature of detachment, it represents 
nirvana; and Sahaja-nanda is neither bhava nor 
nirvana, it transcends both.’ Again it is said that 
Ananda is like a resemblance of the world, i.e., here the 
Sddhaka gets only a glimpse of the world; Parama- 
nanda is the provisional world, Virama-nanda repre- 
sents the world, but Sahaja remains in neither of these 
three.” 

In the Sekoddesa-tika we find that Ananda is the 
pleasure of passion which disturbs the mind; Parama- 
nanda is the realisation of full bliss when the Bodhi- 
citta reaches the forehead ; the next stage is the stage 


of Virama-nanda when nectar oozes from the moon in ` 


the forehead. Even in this stage of Virama-nanda the 
Sadhaka retains his consciousness of the egohood, i.e., 
the realisation of the bliss in this stage is associated 
with some sort of self-consciousness ; but this self-con- 
sciousness is totally lost in the state of Sahaja-nanda 
where the knower and the knowable are lost in the 
oneness of perfect bliss. - Of the sixteen digits of the 
moon the first five represent Ananda, up to the tenth 
is Parama-nanda, up to the fifteenth ts Virama-nanda 
and the sixteenth represents Sahaja-nanda. Again, 


— É— M —— P — — — — — — 





! anandena sukham kificit parama-nandam tato’dhikam | 
wirama-nando virügah sy^at sahajá-nandam tu sesatah 
prathamam  sparsá-krantanca dvitiyam sukha-vàrichaya | 
trtiyar. raga-ndsatvac caturtham tena bhavyate 
param-nandah bhavam proktam nirvananh ca virdgatan | 
madhyamaà-nanda-mátran tu sahajam ebhir vivarptam 

Hevajra-tantra. 

Cf. also Sckoddesa-tikaà (G.O.S.), pp. 54-5». 

* prathamá-nanda-mátran fti parama-nandam dvisarikhyata! 
tritiyam viramd-khyan ca caturtham sahajam smirfam 
- . - - - - 


prathamá-nandam jagad-riipam paramé-nandam jagat tatha 
viramá-nandar jagac caica na vidyeta sahajam trisu 
Ibid., p. 27(B). 
Cf. also the commentary. 








corresponding to the four stages, viz., the state of wake- 
fulness (jagrat), dream (svapna), deep sleep (susupta) 
and the fourth or the final state (turiya), we have the 
four elements, viz, body (kaya), speech (vàk), mind 
(citta) and knowledge (jüana); we have four kinds of 
bliss in each of these states and thus the actual num- 
ber of the kinds of bliss becomes sixteen in all.’ 


Closely associated with these four kinds of Ananda 
is the theory of the four moments or four distinct stages 
in the realisation of the Sahaja. These are, as we have 
seen, Vicitra, Vipaka, Vimarda and  Vilaksama. 
Vicitra is the moment when the realisation of pleasure 
is attended with various kinds of emotions resulting 
from physical union. Vipāka is the moment when the 
bliss is matured to knowledge ; Vimarda is a higher 
moment when the realisation of the bliss is attended 
with the consciousness of the ego as the realiser of the 
bliss; Vilaksana is the moment when the realisation 
transcends all these three and the realisation of the 
bliss is free from any emotion of attachment or detach- 
ment. In the Vicitra moment there is the realisation 
of Ananda, in the Vipaka Parama-nanda, in the Vimarda 
Virama-nanda and in the Vilaksana Sahaja-nanda. ° 

This theory of moments and the four kinds of bliss 
is very important from the standpoint of Yoga; for 
the lay Yogin who will not be able to distinguish 
between the one moment from the other and one kind 
of bliss from the other, may take even gross sensuality 
to be Sahaja-bliss or Mahasukha ; but that is practi- 





1 G.O.S., pp. 26-27. 

? vicitrafi ca vipākañ ca vimardo vilaksanas tathà | 
catuh ksanam samagamya evam jananti yoginah || 
vicitram wividharh khyatam àlingana-cumbana-dikam | 
vipakam tad-viparydsarn sukha-jñānasya bhufijanam ||. 
vimardam àlocanam proktam sukham bhuktam mayeti ca | 
vilaksanam tribhyo'nyatra ragii-raga-vivarjitam || 
vicitre prathamd-nandah paramáà-nando vipakake il 
viramá-nando vimarda$ ca sahajá-nando vilaksane || 

Hevajra-tantra, MS. p. 89(A). ` 
But cf. Seka-nirnaya of Advaya-vajra-samgraha (G.O.S.), p. 28. 
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cally adopting the path to hell. It is for this reason 
that the four moments and the four kinds of bliss must 
be very clearly distinguished. The MHevajra-tantra 
says that a perfect knowledge of the bliss follows only 
from a perfect knowledge of the moments.' Tillo-pada 
says in one of his Dohas, “He who knows the distinction 
of the different moments and the different kinds of 
bliss becomes a real Yogin in this very life". * 


To understand the esoteric Yoga of the Tantric 
Buddhists let us now sum up the whole discussion. We 
said in the beginning of this chapter that Mahasukha or 
great bliss is the Absolute of the Tantrikas. This Maha- 
sukha in its state of Absolute is motionless and change- 
less ; it materialises itself in the gradual process of 
change. The lowest Cakra of the body (whether the 
Nirmana-cakra of the Buddhists or the Müladhara-cakra 
of the Hindus) is the material plane and Mahasukha 
remains here in its grossly physical form—it is the sex- 
pleasure ; and in this plane Bodhicitta is the physical 
bindu (seed); through further downward motion the 
bindu becomes transformed into the physical body. 
But as the bindu marches up from the physical plane to 
higher and higher planes it casts off its physical nature 
and approximates its original nature as the motionless 
and changeless ; this motionless and changeless Maha- 


` sukha in the highest plexus is the Absolute in which the 


self and the not-self merge. The bindu in the Nirmana- 


cakra is composed of earth, water, fire, air and ether; 
but when the bindu in its upward march leaves the 
Nirmüna-cakra, the element of earth merges itself in 
water, and in this way, with further march of the Bodhi- 
citta, the element of water merges itself in fire, fire in 
air and air in citta, and thus in the highest plane, :.e., 
Usnisa-kamala it becomes pure effulgence. When this 
Lit prih — 





! ānandäs tatra jayante ksana-bhedena bheditah | 
ksana-jñanat sukha-jnánam evamkdre pratisthitam 
Hevajra-tantra, MS. p. 89(A). ° 

? khana-ananda-bheu jo janai| 
so tha jammahi joi bhanijjai || (No. 28). 







ONN ta s pure effulgence becomes perfectly motionless 
| a the hi ghest plexus the Sadhaka attains a transubstan- 
| ES x EL body with. divine (immaterial) eyes and 


thus becomes omniscient and all-pervading 
d thus s becomes thi e Buddha Himself.’ 
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CHAPTER VI 


THE ARGUMENT OF THE TANTRIC BUDDHISTS ` 
P IN DEFENCE OF THEIR YOGA ` i 


In the previous chapters we have tried to give an 
exposition of the theories and practices of the Tāntric 
Buddhists. The rationale of the sexo-yogic practice of 
the Tāntric Buddhists is to be found in what has been 
described and discussed above. We do not think that 
any further argument is necessary in defence. But it 
seems that, because of the unconventional nature of 
thefr practices, these Tantric Buddhists were sometimes ` 
over-conscious about the justifiability of their practices 
and advanced various arguments in defence of these 
practices. It will, therefore, not be without interest to 
state and examine the main arguments of these 
Tantrikas as we find them in the various Tantras. 
These arguments, as is the case with their other argu- 
ments, are not found in the texts in a systematised 
form, they are'rather to be culled from the texts. But 
two works are found mainly, though not entirely, 
devoted to offering something like a philosophical 
explanation of these practices ; the first 1s the Citta 
visuddhi-prakarana of Aryadeva and the second ts the 
Tattva-siddhi of Santa-raksita.' 


 —'The main argument, to start with, is that to pass 
any ethical judgment on the nature of an action, 1! 
should always be remembered that an action, of whai 
soever nature may it be, is by itself neither moral noi 
immoral; in its non-relational absolute nature IL is 
purely colourless, and hence in itself il has got no value, 
that being always relative. Thus the moral, immor: 
and non-moral nature of an action is to be determined 


— 
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!| MS. (C.L.B.), No. 18124. 






t°g 


TANTRIC-BUDDHISM 


by the effect it produces in relation to the ee 
scheme of life. To be strictly ethical, it is not even the 
effect that determines the nature of an action,—it is 
rather the motive behind that speaks either for or 
against it. The main emphasis of the Tantric Bud- 
dhists seems to be on this vital point of ethics. If it 
be the motive behind the action, and not the action 


‘itself, that determines the nature of an action, any and 


every action in the form of some religious practice is 
to be justified, provided, the motive behind is nothing 
but the attainment of some religious fulfilment. The 
ultimate goal of the Tantric Buddhists is the realisation 
of Mahasukha in the form of perfect enlightenment, 
which tantamounts to the realisation of the Vajra- 
nature or the Sahaja-nature of the self and the dhargnas. 
With a view to attaining this final goal they adopted 
a particular sexo-yogic practice. If we are to judge this 
practice by the motive which impels them to have 
recourse to it—and not by the commonly accepted 
nature and value of the action—we shall have nothing 
to say against it. If the motive or rather the perspec- 
tive be not pure, they will be like fools building their 
house on the sands and great will be their fall in the dark 
abyss of the cycle of birth and death. This path of 
Yoga with sex-relation has frequently been spoken of as 
a very easy path for the attainment of success, as it is 
the most natural path, being in consonance with our 
natural human tendencies and involving no unnatural 
strain of continual repression. At the same time it has 
also been repeatedly reminded at every step that it is 
also a very dangerous path of Yoga; for, everything 
depends on the purity of the citta. ~. 


In the Citta-vi$éuddhi-prakarana of Aryadeva we 
find a short ethical discussion on the nature of sin. 


There it is said that the mind is the real agent of all 


actions—nay, it is the antecedent factor of the dharmas, 
it is the most important, it is the quickest ; it is through 
the pleasure and displeasure of the mind that our speech 
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and actions follow.'. It is, therefore, that the citta is 
solely responsible for the ethical nature of an action. ' 


Thus the intention behind an action gives an action 
a moral or immoral colouring, and as this principle has 
got its sanction in the Scriptures, no pious man can have 
any objection to it." Then the author goes on to say ` 
that the Yogin, who has made a * god’ of himself by the ` 
universalisation of the self, and all of whose activities 
are prompted by a spirit of benevolence towards the 
world, attains liberation by the enjoyment of objects, 
and never is he bound down by any such enjoyment. 
As a man versed in the science of poison knows poison 
as poison and then swallows some quantity of it and yet 
he never falls swooning thereby, on the other hand 
becomes cured of diseases, so also is the case with an _ 
expert Yogin, who attains liberation through ` 
enjoyment. * * 

A general consideration of the trend of argument of 
the Tantric Buddhists will show that their main stress 
is on the point that no action duly performed with 


i manahpiirvangama dharma manahsrestha manojabah | 
manasa hi prasannena bhüsate và karoti va | Verse 10. 
_ "This verse is nothing but the Sanskritised form of the two opening 
verses of the Pali text Dhamma-pada which run thus: — 
manopubbangama dhammü manosettha manomaya| 

manasa ce padutthena bhasati va karoti va! 

tato'nam dukkha-manveti cakkam'va vahato padam | 

manopubbarngamà dhamma manosctthà manomaya | 

manasa ce pasannena bhàsati và karoti vā | 

tato'nam sukhamanveti chawa va anapdyini |; Verses 1-2. 

2 The author takes an instance here. An old man was directed 
by a elumbering monk to go quickly to a place; because of the 
rapidity of motion the old fellow had a fall and he died; now 
apparently the sin of causing death to the old man seems to devolve 
on. the slumbering monk; but as the intention of the monk in 
ordering the old man to hasten to a particular place was very good, 
he should not be held morally responsible for the death of the 
old man and thus he commits no sin. The authority of the Vinaya 
is also referred to here which holds that unintentional causing of 
death is no sir on the part of a man possessing no wicked mind. 
Verses 11-18. 

3 tasmad üsaya-mülà hi padpa-punya-vyavasthitth | 

ity uktam agame yasmdn nà'pattih subha-cetasam 
Ibid., Verse 15. 


* Jbid., Verses 17-18. 
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e - Prajnà and Upaya comes within the scope of our popu- 
— — lar code of morality. Prajna, we have seen, is perfect 
— knowledge of the nature of perfect vacuity about the 
nature of the self and the dharmas ; and Upaya is the 
spirit of universal compassion, and these two taken 
together constitute the Bodhicitta. Now, it can very 
easily be shown from the standpoint of Prajna or per- 
fect knowledge that there cannot be any provision for 
morality, and similarly it can also be shown that from 
the standpoint of Upaya or universal compassion also 
Lhere cannot be any provision for morality. 

We have seen that. the Tantric Buddhists, in 
unison with the Mahayanist Buddhists in general, 
were advocates of an extreme form of idealism. 
With them the world has no objective basis; 
everything that appears to exist outside, is nothing 
but the illusory creation of the subject. It is, 
indeed, extremely difficult to construct any system of 
ethics on the ground of this extreme form of idealism. 
And as a matter of fact the idealistic Buddhists left no 
scope for morality. It has been declared by Nagarjuna 
in unequivocal terms that the value of morality is 
always provisional, there being no objective basis for 
it whatsoever. The whole universe of good and bad, 
right and wrong, being a mere creation of the citta, the 

| world of morality has only subjective value and as such 
" is always provisional. This extreme form of subjec- 
tivism has often been emphasised by the Tantric Bud- 
dhists in connection with the ethical questions pertain- 
ing to their practices. The citta or mind being the 
ultimate ground of all creation, the nature of the citta 
will determine the nature of all appearances in the form 
_of actions ; and so, all actions done with a pure mind 
cannot but be pure even if sex-relation is involved in 
* them. In the Jñāna-siddhi of Indra-bhūti we find an 
" . interesting discussion on this topic of virtue ànd vice. 

It is pointed out that contradictory statements and 

injunctions: are to be met with in the Tantric texts ; 

some actions are described somewhere as virtuous and 


we 
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vicious in other places. How then to reconcile these 
contradictory statements? It has been replied that in 
reality there is nothing virtuous and nothing vicious. 
Virtue and vice depend on the condition of the citta. 
There are three elements (dhatu) which generally com- 
bine together for the performance of an action ; these 
are body (kaya), speech (vak) and mind (manas). Of 
the three, body has no power to do anything without 
mind ; speech is also never possible without mind ; so, 
it stands that it is the citta that is doing all good and 
bad through body and speech. How then to define 
virtue and vice? It is said, whatever is done with a 
view to doing good to the world is right or virtuous, 


and whatever is done with any other motive is a sin." 


All the right and wrong are created by the citta and it 
is through the citta again that they are all destroyed. 
Charity is one of the universally recognised moral 
virtues ; but the mere action of giving produces no 
virtue unless it is done with a charitable mind ; the 
virtue of the action of giving depends solely on the 
attitude of the mind.” It is finally decided here that 
there is no other criterion of virtue than the benevolent 
spirit ; any action prompted by such a spirit is moral, 
and any action done with a malicious spirit is immoral.* 

- Tt has been further argued in some of the texts that 
the Yogin, before he enters into the auspicious circle 


— — 








* *Ch. IX, Verses 6-7. PA 
2 hita-rtham yad bhavet karma sarvam sac-caritam bhavet | 
- viparyaydt apunyam tat pravadanti jino-ttamah || 


Ibid., Verse 8. 

3 Ibid., Verse 15. 

* In the tenth chapter of the same work it is said that the 
conceptions of purity and impurity are mere thought-constructions. 
There is nothing as purity; for, the very existence of purity will 
posit its anti-thesis impurity ; and if there be no conception of 

urity at all, there will not be any conception of impurity also. 
Both the conceptions are relative and are mere imagination of the 
common un of people (X, 9-10). In the eleventh chapter of the 


^ game work we find that a Yogin is justified to adopt any womat for 


the purpose of his Yoga, no matter in what relation she stands to 

him; for, all human relations are without any ebjective truth behind 

them; they are mere thought-constructions of the common people. 
O.P. 105—26 
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P |» with a view to be initiated in the secret cult of Yoga, 


must possess a trained mind and perfectly purified body 
(or rather an immortal body) fit to realise the ultimate 
void-nature or:the Sahaja-nature of the self and the 
dharmas. When the mind of a Yogin is thus * placed 
in the knowledge of the vacuity or the non-dual know- 
ledge’, he cannot have any mental complex of morality 
and immorality or virtue and vice. To such a man all 
the dharmas appear to be of the same non-dual nature.' 
In the Yuganaddha-krama of the Panca-krama it has 
been said that when the Yogin places himself in the 
state of Yuganaddha or unification he should make no 
distinction between the self and the enemy, the wife 
and the daughter, the mother and a public woman, a ` 
Dombi and a lady belonging to the caste of the twice- 
born ; to him a piece of cloth and the skin of a beast, 
jewel and the husk of corn, urine and good drink, 
Moreover, in the beginningless whirl of birth and death a mother 
of one life may become the daughter of the other life, and she 
again in her turn may become a wife in the next birth; so there 
being no fundamental difference betwéen a woman as the mother 


and as the daughter and the wife, any one of them may be adopted 
for the purpose of Yoga. This ocean of world is full of the water 


_ of thought-constructions, and the yogic process of the Vajra-yana 


is like a raft to take people across the other shore. 

Tt has been said in the Ekalla-vira-canda-maháà-rosana-tantra that 
the Yogin of the Vajra-yüna should have no fear either of heaven 
or of hell; for there 3s neither any vice, nor any virtue; all vice 
end virtue are spoken of only for the satisfaction of the common 
people. As everything is by nature nothing but the citta and as 
the existence of everything is but momentary, who is there to go. 
to hell and who to go to heaven? 

na papam vidyate kificit na punyam kincid astiha | 

lokanam. citta-raksaya püpa-punya-vyavasthitih || 

citta-mütram yatah sarvam ksana-mátram yatah sthitih | 

narakam gacchati ko'sau ko'sau svargam prayati hi || 

MS. (R.A.S.B., No. 9089) p. 14(A). 

1 It is said in the fifteenth chapter of the Prajfio-páya-viniscaya- 
siddhi of Anafiga-vajra that in the yogic practices of Vajra-yana 
there should be no deliberation as to what kind of a Mudra should 
be adopted and what not; for, through the Yoga, which leads to 
the realisation of the magical nature of the universe, one can safely 
enjoy everything. Everything having its existence in the ultimate 
non-dual substance (dharma-dhatu), nothing can be harmful to Yoga; 
and, therefore, the Yggin should enjoy everything to his heart's 
content without the least fear or hesitation. Verses 29-80. 
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- cooked food and waste matter, scented camphor and 
the bad smell of the impure, praises and scorns—all 
are of equal value. To him there is no distinction 
between the fierce God (i.e., Siva) and the wielder of 
the thunder (i.e., Indra), between day and night, dream 
and awakening, the past and the present, happiness and 
sorrow, any wicked man and the son, hell and heaven, 
virtue and vice.’ 

&, 


— We find it quoted in the Subhasita-samgraha that 
whatever easy movements of the limbs are produced 
through the Bodhicitta, which is pure by nature, are to 
be recognised as the Mudras (yogic Mudras), and all the 
_ sound-vibrations are to be recognised as the Mantras. 
= -Not only that, in connection with the Sahaja all the 
varieties of emotions, such as the erotic emotion, 
heroism, the emotion of scorn, anger, laughter, fear, 
pity, wonder and quiescence,—the emotions of attach- 
ment, hatred, infatuation, pride and jealousy, etc.,—all 
become pure by nature and all of them reflect the 
knowledge of vacuity ; for, at basis all these are nothing 
but the forms of the one citta produced through the 
three elements.” | 
In the Hevajra-tantra the Bodhisattva Vajra- 





- yatha'tmani tathà gatrau yatha bharyd  tatha-tmaja | 
yatha mātā tatha vesya yathd dombi tatha dvija 
yathà vastram tatha carma yatha ratnam tathā tusan | 
yathā mitrari tatha medyam yatha hhaktarm tathā salcrt 
"E yatha sugandhi-karptiram tatha gandham amedhyajam | 
yathà stutikaram wükyam tatha vakyan jugupsitam 
yatha rudras tatha vajri yatha rátris tatha diva | | 
yathà svdpnam tathà drstam yetha nastar tathd sthsitam 
yatha sank kyrarh tathà duhkham yatha dustas tatha «utaht 
" ` yathā vicis tathà svargas tathà punyarm tu papakan 
Pajica-krama, MS. p. 83( ^). | =. 
2 Subhüsita-samgraha, p. 47. Again it has been said,—foolish 
people think of liberation (moksa) as something entirely different from 
the enjoyment of the world ; but whatever there is sublime and 
great which is heard, seen, smelt, eaten, known and touched, 1s 
good all rcund; all the women are to be known as the thunder 
women (vajra-nüri), all men are to be recognised as the lords of 
the yogic circle, the whole drama of the world is to be known as 
perfectly pure by nature. E 


Subhdsita-samgraha, p. 50. 







rbh: asks the Lord (bhagavān) how it may be possi- 
ble to attain success in Yoga in-the company of à 
woman. In reply the Lord says that in the Prajñā and 


the Upàya there is neither origination nor destruction ; 


through perfect knowledge of the world the Yogin first 
of all should realise the illusory and magical nature of 
the world, and then he will find that all the theses and 
anti-theses vanish in the sky. Yoga presupposes this 
knowledge about the world and the Yoga performed 
with this kind of knowledge is always above the range 
of the ordinary codes of morality.’ 

Tillo-pàda says in one of his Dohàs, “ I am void, the 
world is void,—all the three worlds are void,—in this 
pure Sahaja there is neither sin nor virtue."" The 
ultimate reality is bereft of both merit and demerit.’ 

Now, from the standpoint of Upaya or universal 
compassion we see, that the ordinary standard of 
morality cannot be applied to a Bodhisattva. For, a 
Bodhisattva has no right to consider the pros and cons 





Ci. also,—yas tu sarvani kriyàni prajñayā viniyojayet | 
so’pi $ünya-pada-yogas tapo hy etam mahatmanam || 
Sarva-deva-samdgama-tantra, quoted in the Subhasita- 

i samgraha, p. 49. 


' MS. pp. 35(A)—35(B). In the Svddhisthana-krama of the 
Paüca-krama we find it prescribed that in Yoga the Yogin first of all 
should worship himself as the all-pervading perfectly enlightened one; 
and then the employment of Mantras and Mudráüs and the describing 
of the yogic circle and the pec of offering and sacrifice should 
all be made as magic; performances for peace and well-being, 
and the Avhicérika performances (like subduing or attracting others) 
should all be made as if they are all like the rainbow in the sky, 
and all enjoyment like that of sex-intercourse, etc., and songs and 
sounds, etc., should be made as if they are all like the moon reflected 
in water. 

mantra-mudra-prayogafica manda(là)di-vikalpanam | 

bali-homa-kriyam sarvam kurydt mayo-pamam sada | 

éüntikarh paustikafi cá'pi tatha vasyd-bhicarakerh | 

ükargná-di yat sarvam kurwàt indrayudho-pamam | 

érigdra-dy-upabhogati ca gita-vddyd-di-sevanam | 

kalüsu ca pravrtti ca kuryüd udaka-candra-vat || 

MS. p. 27(H). 


" , sun ih 
[sianasik. oie phe amo i "T 
| Doha No. 84. 
* Dohà No. 29. 
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of any action from his own standpoint, that is to 

lin tise Sor right to jodge an action as right og wies 
only because it produces some good or bad effect on 
him. The life of a Bodhisattva being pledged for the 
world at large, he may be required to do something 
which pleases others but may do him harm. ' | 
The main emphasis of the Vajra-yanists is on the 
point that all the other religious systems are rather 


* Thus we find in the Tattva-eiddhi,—il a woman falls passionate- 

























y in love with a Bodhisattva and if she be about to sacrifice her 
Me for him, it is the bounden Duy ct cv» ks gas wa to save her 
life by isattva should transgress the law 
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(Citta-visuddhi-pre- 
been repeatedly declared that the 
Ji is a sincere will for the good of others. 
that i to the beings is immoral by nature. 
enlightenment has been denied to the orthodox monks belong- 
ing to the Hina-yina fold, though they strictly observe all the 
| ipli of morality. It is said in the Guhyendu-tilaka 
and other Tantras of the same type, —''There is nothing not to be 
done by a man whose mind is equipped with Prajáa and Upaya; he 
EM enjoy the five objects of desire most unhesitatingly. 
AN ce, whose Bodhicitta is firm and whose mind tw not 
Yo his . need not have any doubt or hesitation Im this 
oga, success is guarantccd'". 
násti kificit akartavyam prayfic-pdycnea cetasd | 
nirvisankah sada bhütvà bhoktavyem patica-kKamakam 
> . - * > 



















bodhicittam d rd harm yesya mihagned ca matr bhavet | 
vicikitsa nama kartavya tasyedam sidhyate dhrutarn 
Quoted in the Tattva-siddhi, MS. p. 155 
It has been said im the U pali-panrpre: Ad-rüfra that the passion 
of the Bodhisattva proceed out of deep com passton for the being 
; of the aim and also the krnowic pre which Leecormt 
never affect the mind of the Bodhisattva. Irt ts, ther 
that with the Bodhicitta the Yoga himself becom: i 
Yogin need not inflict torture on him through hard 
him be the perfectly enlightened one thr ueh th: 
bliss. Neither purity ? nor rules arial re crtuial 
penance nor hard works are required for succes; j i 
attained t h an casy process of pleas are and b i (Auot! 
the Tattva-siddhi, MS. pp. 188-150.) 
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defective inasmuch as they prescribe the most un- 
` natural repression on the mind of a man. Through the 
K praetiees of the dificult vows, fastings and hard penan- 
x ces a man may inflict torture upon his body and mind, 
but through such an unnatural process nothing like 

b 'final tranquillity of the mind can be attained. The 
principle of the Tāntrie Buddhists in introducing the 

esoteric yogic practice is much akin to the principle of 
Homæœæopathy, viz., Similia similibus curantur. It has 

been found on investigation that the element, which 

~ causes a disease under particular circumstances, cures 
the same disease when applied by an expert physician 
in a different way, ie. in a very smaller dilution. 
The Vajra-yanists will also say, that the very action 
which binds a man down to the world of infinite misery 
may help him to attain liberation, if taken from a 
different perspective, i.e., if taken with the knowledge 
of the Prajna and the Upaya. This principle of the 
Vajra-yanists is found explained in many of the texts 
in the form of a set of analogies, the main purport of 
which is, what binds the fool, liberates the wise ; that 
which may prove fatal to ordinary people may conduce 
to health and happiness in the case of a scientist, that 
which drags the uninitiated fool to the hell of debau- 
chery may help the initiated Yogin to attain perfect 
enlightenment. It has been said in the Citta-visuddhi- 
prakarana of Aryadeva, “Childish people are pleased 
with colour and beauty—the mediocre resort to renun- 
ciation, the highly enlightened ones, who know the 
ultimate nature of all form and beauty are liberated.” ' 
What is real with childish fools is unreal with the 
Yogins,—through this principle the wise realise the end, 
they are neither bound down nor liberated (i.e., they 
realise the state which transcends both bondage and 
liberation). Only the ignorant think of existence and 


eM 
! bala rajyanti rüpesu vairágyam yanti madhyamah | 
svabhüva-jfiüd vtmucyante rüpasyo*ttama-buddhayah | 
! erse 20. 
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extinction,—the seers of truth think neither of the world 
nor of nirvana. In this ocean of the world our thought- 
constructions are the only disturbing elements ; those 
great saints who have been able to transcend these con- 
structive imaginations are liberated from the bondage 
of the world. Ordinary people are as much obstructed : 
by the poison of doubt as the really poisoned people 
are ; the compassionate must eradicate all such doubts 
and move freely. As a transparent gem is coloured by 
"the colour of other objects, so also is the gem of citta 
coloured by the constructive imaginations,’ but by 
nature this gem of citta is free from the colour of 
imaginations—it is pure from the beginning—uncreate 
—essenceless and stainless... Whatever should not be 
done by foolish people should very carefully be done 
by the Yogin whose mind is pure. When women are 
charmed and enjoyed by a Yogin, whose mind is bent 
on the good, they conduce to the fulfilment of desires 
and also to liberation at the same time.’ By a metho- 
dical meditation on the supreme qualities of the gods 
a Yogin revels through his passionate mind and is again 
liberated through the fulfilment of the passions. As a 
man affected with poison again gets rid of it through 
poison, as the water in the ear is removed with the help 
of water poured in the ear, as a thorn is removed with 
the help of another thorn, in exactly the same manner 
the great sages get themselves relieved of all the pas- 
sions with the help of the passions. As the washerman 
washes and cleanses his clothes with the help of some 
dirty substance, so should the wise remove the filth ol 
his mind through filth (of enjoyable objects). As a 


— — —— — — 


! Ibid., Verses 23-25. z Ibid., Verses 26-27. 


a Ibid., Verse No. 28. * Ibid., Verses 29-30, 
` visü-krünto yathd kascid visenaiva tu nirvisah 
karnaj jalam jalenaiva kantakenaiva kantakam | 
rügenatva tatha ragam uddharanti manisinah 
yathaiva rajako vastram malenatva tu nirmatam 


kurydd vijfias tatha’tmanam malenaiva ty nirmala» 
Ibid.. Verses 36-35. 
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T. glass becomes pure and transparent when rubbed with 


rubbish, in exactly the same manner when something 
bad is done and enjoyed by the learned, it becomes 
-the destroyer of all wrong. When a lump of iron is 
thrown into water it certainly sinks down, but when 
it is shaped as a vessel it not only floats on water, 
but takes others also to the other shore; exactly in 
the same manner, if through the principles of Prajna 
and Upàya the mind can be shaped into a vessel, one 
is not only liberated through the enjoyment of objects 
but relieves others also.' It is well known to all that 
milk destroys poison(?); but the very milk taken by 
the snake is transformed into strong poison. As the 
swan drinks milk out of à mixture of milk and water, 
so also the learned enjoy the poisonous objects of 
desire, but avoids bondage and attains liberation.’ 
Then the author tries to show that no object of the 
world and no action whatsoever has got any absolute 
nature with a beneficial or a pernicious influence. 
The nature of the dharmas, depend mainly on the 
collocation of cause and conditions. A slight ele- 
mental change, or a slight change of condition may 
change the nature of an object altogether. From 
this the author draws the conclusion that human 
passions and the actions prompted by them have got 
no absolute nature of their own, and as such by them- 
selves they are neither beneficial nor pernicious, 
neither virtuous nor vicious. As, for instance, poison, 
when taken in a scientific manner acts like nectar, 
and even food like buttered cakes, etc., when taken in an 
unscientific manner by the fool, acts like poison, so 
also is the case with this citta, which, when purified 
by pure cause and conditions shines bereft of all 
thought-constructions, bereft of any attachment and is 
pure by nature.’ As the dim ray of a lamp, when 
supplied with fresh oil and wick, becomes unflickering 
OILS SONS ot Si iene S a E aea 


t Ibid., Verses 89,41. ` — z Ibid., Verses 48-44. 
a Ibid., Verses 45-46. 
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light and removes all darkness, as the small seed of the 
banian tree with proper nourishment grows in exuber- 
ance with roots, branches, leaves and fruits and becomes 
a great tree, as the yellow colour in combination with 
lime undergoes a great change, so also is the element 
of the dharmas which admits of great change in asso- 
ciation with Prajna and Upaya. Clarified butter 
(ghrta), when taken with honey, has the chemical effect 
of poison ; but when it is duly taken, it has got a chemi- 
cal action conducive to health. As copper, rubbed 
with some chemical substance, becomes pure gold, .so 
the afflictions (klesa), when purified with knowledge, 
becomes beneficial to men. The followers. of the 
Hinayana have their fear of death at every step, but 


at the followers of the Mahayana, accepting the religion of 


compassion and with their mind bent on relieving the 


~ whole world and having the bow of Prajna in their 


hands, have no fear of anything whatsoever. <As the 
lotus.grows in mud, but is never affected by the defects 


of mud, so the Yogin is never affected by the vices of, 


imaginative construction and of the desires. 
The Tattva-siddhi of SAnta-raksita breathes the 


same spirit as the Citta-vis$uddhi-prakarana. There 


also we find that the beauty and objects of the world. 
when duly enjoyed with the knowledge of the Prajna 
and Upaya, must produce some special religious effec! 
^ (visista-phala-vüáhaka bhavanti). It is a commonly 
accepted truth that some special substance has got the 
capacity of producing some special effect; as, for 
instance, the fruit of the Emblic Myrobalan (a malaka). 





` yatha vahnih kerio’ py esd taila-vartyd-di-sarishrta ^ | 
dipo nirmala-niskampah sthira-timira-nasanah 
vata-bija: yatha sinri sahakàüra-samanvitam 
Sakha-mila-phalopetam mahavrksa-vidhayakam 
haridrd-ciirna-sarinyogad varna-ntaram ite smrtamni | 
prajno-paya-samdyosad dharma-dhatus tatha viduh 
À Ibid., Verses 47-49. 
* Ibid., Verses 50-53. | 
* panka-jütam yatha padma paünka-dosair na lipyate | 
vikalpa-vasand-dosais tatha yogi na ling ate 
I[bid.. Verse 115 
O.P. 1035—27 
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> Caste; 


| wh 7 Qo 6 — got by nature an astringent 
but that. very amalaka: fruit, when it obtains the 
additional | condition of being run through a process 


with milk, tastes very sweet. So it is found experi- 
mentally that the same thing may have different effects 
when affected or reformed through other different cause 


and” conditions» If that be true, there cannot be any 
doubt about the fact that the objects of the world, when 
properly enjoyed with the yogic practices can produce 
some special religious effect. In this connection it is 
reminded that there is no such law that a particular 
thing will produce the same particular effect under all 
the varying circumstances ; on the other hand, it is seen 
that one root-cause may produce entirely different 
effects under different collocation of conditions. The 
mysterious capacity of the combination of the cause 


and conditions is unknown and unthinkable even to the 


wise. That being the case, it is to be admitted that 
sex-passions, which generally drag a man down to the 
level of the beasts, may also raise him to the level of 
the gods, if, however, these passions are reformed and 
. purified with the knowledge of the Prajna and Upāya. 
The authority of the Ratna-küta-sütra is quoted here, 
where it has been said that as in the cane-fields or in 
the paddy-fields fertilisation of the soil becomes of 
much help for the growth of corn, so also the reformed 
afflictions become beneficial to the Bodhisattva.’ 


TT As the forms (rüpa) and objects (dravya) have no 


absolute nature of their own, and as their nature 
depends on the variation of conditions, and as associated 
with Prajna and Upaya they, instead of fettering the 
mind of a man in the world of misery, can conduce to 
supreme bliss and final liberation, so also is the case 





: aeint(g)atuaddhatu-pratyaya-en marthyasya sarvavidàm | 
S. p. 184. 
2 tad yatha kesu iksu-ksetresu Süli-ksetresu sarisküra-küta upa- 
kaüri-bhüto bhavatij/evam eva bodhisattvasya klega upakdri-bhito 


phoned 
. Quoted in the Tattva-aiddhi, MS. pp. 187-188. 
" 
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with the bliss resulting from any kind of tactual sensa- 

tion (spar$a-nirjàta-sukha). As in association — 
ignorance this bliss may be the cause of bondage and of 

illusion, in association with Prajna and Upaya it may 
| again lead one to a transcendental state. The whole 

ing depends on the motive or the mental attitude or 

‘the resolution (sankalpa). If the mental resolution 

(manoratha-sankalpa) be pure, everything will be bene- 

— ficial not only to the self, but also to the whole world. 


À ain it is said, this tactual pleasure may, through 
practice and a strict mental discipline, lead our mind 
to a transcendental absolute position, where the tran- 

quillity of mind becomes a natural outcome of the 
a tactual pleasure. As fine arts, through sights and 
sounds, can gradually lead our disciplined mind to a 
— tranquil, supreme and permanent nature (samahita- 
~ parama-sasvata-svabhava), so also is the case with this 
— .  tactual bliss. Our deep emotions of passion, grief, fear, 
etc., and the bliss arising out of touch, etc., may also 
have a supreme transcendental effect or our mind. The 


intensity of an emotion can destroy all the waves of ` 


mentation and create an undisturbed oneness (sama- 
rasa) in the mind. It has been said that through those 
very emotions, through which the mind of a man 
becomes concentrated, the mind of a man becomes 
absorbed in the thatness just like the Vis$va-rüpa jewel.’ 
The whole thing hinges, as we have seen, on the condi- 
tion of the subject. As when the Ketaki flower is 
eaten by an elephant, its scent transforms itself into 
musk, and when eaten by any one other than the 
———— it has different transformations, and as the 
°. Ketaki flower itself is not Eponsmie for any of these 


! gena yena hi bhavena manah samyujyate nrndr | 


tena tanmayatām wati visva-rüpo manir yatha | 
Quoted in the Commentary, Marma-kalika-tantra, MS. 
p. 5(A); quoted in the Tattva-siddhi, MS. p. 197. 
It is also found in the Heruka-tantra with slight variations in 


reading. MS. (R.A.S.B., No. 11279) p. 74(B). 
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E perl so also is the case with our passions : : 


ey produce entirely different effects under different 
circumstances mainly depending on the subjective 
conditions. Again as milk drunk by the snake results 
in poiso and has the effect of nectar when drunk by | 
others, so also is the case with the human passions.’ 
Asa matter of fact, what really is the vrata (vow) 
of a Yogin of the Vajra-yana? It is to view all the 
dharmas as well as the self from the perspective of 
perfect vacuity. If that be the fact, when a perfect 
Yogin sees some objects with his eyes, the objects are 
void, and so are his eyes ; how, then, can the void be 
affected by the void? The vow of a Yogin is to do 
everything with a compassionate mind and with the 
knowledge of the void ; and if these conditions are ful- 
filled, the Yogin can ac whatever he likes without the 
least possible fear of his being fettered again in this 
world ; what is done with a compassionate, fearless 
mind, free from thought-constructions, is the best of 
all the vows. Again what is tapas (penance)? It is 


_ said, “ To perform all works with a fearless mind—to 


observe all the practices with a fearless mind,—-this is 
the best kind of tapas (penances)." ' ` 


The arguments discussed above represent the 


general trend of thought found in the Buddhist Tan- 


tras in justification of the practices they adopt-in their 

vogic Sadhana. - The same arguments are to be found 

in many of the Tantras and Dohas, explained with the 

help of various kinds of analogies. Thus it is said in 

the Jvalavali-vajra-mala-tantra,—“As mad elephants 

are subdued with *the hélp of molasses and rice, so also 

should the highest knowledge be attained through a 

similar process. _ As some medicine is sweet to taste 
LU sees o ISS. k. = 
' Ibid., MS. pp. 205-206. 

° punas co' ktam | yoginar Kkidgsam vratam ? 

yam sarva-karmimi nirvisankas caret sada| 
nirvikatpena bhavena pratanam uttamo-ttamah | 
TA Tattva-siddhi, MS. pe “192. du 
P 1bid., p. 192. 
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and at the same Lime cures diseasc, so also is the bliss 
coming out of the combination of the Prajna and the 
Upaya,—it destroys the afflictions easily and smoothly 


2 £e Again, what to one is a rope for hanging one- 
self, is the remover of bondage to the other. "O; the 


wonderful power of the followers of the excellent vehicle - 


of Mahayana! Kama here practices religion by deeply 
embracing women.” The commentary on the Dohakosa 
of Kanhu-pada raises a question in this connection, 
Mahà-sukha is non-causal (nirnimitta), whereas the bliss 
arising out of the combination of the Prajia and Upaya 
is causal; how then can the latter become the Maha- 
sukha? The reply is that through the instructions of 
a good preceptor the causal bliss itself may become non- 
causal” The, authority of Saraha-pada is also quoted 
here. He says, “This causal bliss becomes non-causal 
to the great, and it becomes of the nature of Maha-sukha 
which is free from thought-constructions and is of the 
nature of self-produced knowledge. Again it may be 
questioned,—if at the time of the Sadhana vverything 
of the world is to be thought of as void in essence and 
illusory or magical in appearance, then even the 
Mantras, Mudràs and all the other accessories of Yoga 
become illusory and magical ; how can then the Yoga 
` yathatwwa matta-métanga. guda-ta ndulakadina | 
pravasikriyate vijfiarh vijnünasm ca mahadaye || (7) 


yathü mahausadham kincit sukha-svadar vyddhi-zhatakar | 
prajnopaya-sukham tadvat helayd kiesa-nasanam 
= * * = = ` 


ekasy@ gala-pasah syad aparasya vandha-kartiké 
aho updaya-sdmarthyam mahd- yana-sirydayind or | 
— kaminirh güdham àalingya bhajanti (?) makaradhvajah 
E oe) a MS. (B.N. No. Sanscrit 3⁄2) p. 22(H). 
In the Com. on the Marma-kalikd-tantra, these verses are quoted 


us belon ing to the Grhiua-vajra-vtrasini-sad hama, vide MS. p. I6(.X) 


z muhü-sukham ca nirnimittare, tat kathawn tatha hb hitiitu 
i ; r E $ | * Th PTT 
arhati / san-nimitta-sukham eva gad-gurti-padesan nirnimitta T 
vati / 


v MS. (Cambridge University library Add. 1699) 
? yad idam sannimitta-sukhai tad eva mahatarh nin 
an — nam, 
* jnana-svayambhii-ripari mahd-su Khan f. alpa nél-SNUJntUdu 
` WVwyakta-bhavd-nugata-tattva-siddhi, MS. p. 171. 
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: the capacity of destroying the afflictions of the 
E edd In rep it has been said, “A snake-charmer 
creates a magical pillar and then destroys it,—but 
though the pillar is destroyed for ever, men are relieved 
thereby from poison, etc. So also is the case with all 
the yogic practices.” At j 
-~ In the Hevajra-tantra we find some verses in ex- 
planation öf the Buddhist Tantric practices, and as the 
Hevajra-tantra is quoted as authority in many connec- 
tions in most other Tantras and commentaries, these 
verses of the Hevajra-tantra are made much use of in 
many of the texts and commentaries. It has been put 
into the mouth of the Lord himself that men may attain 
liberation through existence itself ; they are destroyed 
by the fetters of worldly things, but are liberated 
through a critical examination of their nature. Again 
it is said, “The very bliss, which causes death (in one 
case), is itself called the meditation." It ~is further 
said, “ Remove all your fetters of bondage through 
those very things through which people are ruined. 
People are deluded,—and they never know the truth, 
—and without truth they can never attain success." 
_ The other arguments found in the text are substantially 
the same as discussed above. 


eg — —H————M—————À 
^! yathà gürudikah stambham sādhayitvā vinasyati| ` 
| sa tasmin cira-naste’pi visddin upasamyatt | , 
* Ascribed to Santi-pada, quoted in the Subhasita- 
sümgraha, p. 67. 
* bhüvenaiva vimucyante vajra-garbha mahà-krpa | 
badhyante bhava-bandhena mucyante tat pariksaya ||. 
l MS. p. 2(B). 
*maranam yena saukhyena |sukhencha] tat-sukham dhyanam 
ucyate || 
Ibid., MS. p. 14(A). 
* yena yena tu badhyate lokas tena tena tu bandhanam mucyate | 
loko muhyati ma vetti tattvam. tattva-vivarjitah. siddhir na 
* "T , lapsye || _ 
v " Ibid., MS. p. 26(A). s 
- - ***A man versed in the science of poison counteracts the effect 
of poison with the same quantity of poison, which ¢atises death to 
all the creatures. Meat-diet is prescribed for a patient attacked with 
gout,—and thus gout is cured by the application of another form 
of it; indeed the prescription of medicine often seems to be con- 
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ada, Saraha-pada- and 


ith almost similar verses. Thus 
— d in the science of poison 
- swallows poison and yet is not affected thereby, so 





-£9 


sep. the imaginative constructions of existence 
| et 
ed 





DL septi ies, through which all creatures: arë ruined, 
 liberated from the fetters of the world, on condition 


enaiva visa-khandena mriyante sarva-jantavah | — 

tenaiva  visa-tattvajno-visena sphotayed visam || +» 

~ yatha vata-grhitasya nüsa-bhaksyam pradiyate | 
T vatena hanyate vatam viparit ausadhi-kalpanà | 

Low ~ bhava-suddho bhauenaiva vikalpam pravikalpatah | 

a - ^ karne toyam yathavistam prati-toyene krsyate | 

A Syarha bhava-vikalpo'pi ākāraik śodhyate khalu | 










4 
b 





atha pavaka-dagdhas ca sidhyante vahnina punah |l 
` ` tathā ragagni-dagdhas ca sidhyante rüga-vahninà |. 
| — wena gena tu badhyante jantavo raudra-karmana | 
-~ Šopäyena tu tenaiva mucyante bhava-vandhanat | 
ragena badhyate loko rāgenņnmva vimucyate | 
viparita-bhavana hwesa na jñātā buddha-tirthikath | 
| ver MS. pp. 37(A)—37(B). 
a See Samputikā. MS. p. 47(B). 
| €f. also,—tyena cittena büla4 ca samsire bandhanam vatāh | 
yoginas tena cittena sugatanam gatirgatah | 
"e^ Patica-krama, MS. p. 26(B). 
ycnaiva mtidha badhyante buddha kridanti tair iha | 
I Vajra-düka-tantra, MS. (R.A.S.B. No. 3825). 
yena yenaivopdyena matta gacchanty  adho-gatin | 
tena fenaivo'püuena yogi sighram prasidhyati 
aS a Ekalla-vitra-canda-rosana-maha-tantra, MS. 
p.;232(A). 
E ^ rāgeņa hanyate rāgo vahni-dahas ca vahnind| 
v (3 visató'pi vigam hanyat upadesa-prayogatah 
- v j ” -~ - 
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sarva-paparir ksayam krtva viparitenaiva sidhyatr| 
° - Ibid., MS. p. ?2(H). 
t jima visa bhakkhai visahi palutta | 
[tima bhava bhufijai bhavahi na jutta] 
| |». Dohds of Tillo-pada. D 
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always surrounded by objects of pleasure, is never 
affected by them in any way. A Yogin, thus versed 
in the fundamental truth, is never disturbed by the 
objects of pleasure though he may indulge in them.’ 
It should be remembered that wherever the citta 
clings to the objects of desire the ultimate nature of 
the self'is not to be found ; the ultimate nature of the 
self can be realised through the enjoyment of the 
worldly objects only when the ultimate nature of the 
world is realised as the vacuity through the instructions 
_of the preceptor, and in such a state there remains no 


! visaa ramanta wa visaa vilip ai | à 

_ñara harai na pdnt cchippai p 

3 Dohās of Saraha-pàda. | 

z punar yatha padma-patre jala-taraigam grhitva tat püniyair 
na lipyate/tadotpanna ca padma-patrambho-vad iti vacanat /evam 
abhwuüso yoginag caf ` P 

Comm. on the previous Doha. 

a emait jo müla saranto | 

visahi na vühat visaa ramanto || 
Dohüs of Saraha-pada. 

It has been further said that the Yogin, who, even after he has 
been able to purify the objects of desire (through his transcendental 
- knowledge), does not enjoy objects of pleasure, merely floats in the 
void; and for him there is every possibility of returning of the world 
of pleasure. His ition is just like a crow in the ocean, which 
leaves the mast and hovers round and round and again returns to the 
same mast it left. 

visaa-visuddhe nail ramai kevala sunna caret | ` 

uddi vohia kāü jima paluttia tahavi padei || 

à I Ibid. * 

Again,—**Don’t repress the desire for the objects of pleasure, 
says Saraha; if one does so, he will be destroyed by these objects 
of desire again, as is the case with fish, insects, the elephant, black- 
bees and the deer".- (Fish, insects, the elephant, black-bees and the 
deer are attracted and killed by their particular attachment to 
flavour, beauty, tactual pleasure, smell and sound respectively.) 

visadsatti ma bandha karu are vadha sarahe vutta| | 

mina paangama kari bhamara pekkhaha harinahajutta || Ibid. 


~~ 


e 








9 


difference between the world and the vacuity as there 
is no difference between the water of a river and its 
waves. Profound and secret are the ways of this cult, 
—who can say anything, and.who can hear? Who is 
really engaged in this cult? This path is just like an 
underground passage of a fort. As it is very advan- 





— 


Pun d — — | 
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tageous to enter into a fort and to capture it and destroy i 


it through this underground passage, so also is this 
path,—very advantageous to capture the fort of the 
illusory world and to destroy it through the destruction 
of all the imaginary constructions of the mind; but 
as there is the wicked dust in the passage which kills 


` the inexperienced, but cannot do any harm to the expe- 


rienced, so also there is in this path a great risk, which 
kills the uninitiate but can be overcome only by the 
initiate, When water enters into water, there is pro- 
duced the Samarasa ; similarly when mind enters into 
the pure consciousness of vacuity, it reaches the final 
state, where the virtues and vices of the world go 
neither for nor against the Yogin.' 


mm c — —— — 


' jatta vi cittahi vipphurat tatta vi naha sarua 
anne taranga ki anna jalu bhava-sama khasama sarna f 
* kasu kahijjat ko sunat etthu kajjasu fina | 


duttha suranga-dhüli jima hia-jaa hiaht lin Ibid. 
? jatta vi paisai jalahi jalu tattav samarasa hoi | | 
dosa-gunüara citta tahā vadha parivak'eha na ko: [bid 


O.P. 105—286 
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[The words are arranged in order of the English alphabets. English - 
words are given in Roman with a capital. Non-English general names and 
words are given in Roman with a capital and diacritical marks. Technical 
non-English terms are in small italics with diacritical marks.] 
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Constructive imagination, 
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Cosmic oneness, 49 ; 
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dharma-megha, 11, 82 

Dharma-mudràáü, 128, 165, 191-02 

dharma-nairatmya, 32-838, 90n, 126 

dharma-tathatá, 14 

dharma-vasità, 82 

dhüranü, 181, 181n, 187 

dhdrani(s), 68, 66, 70, 82 

dhatu, 99 

dhyana, 78, 94, 95n, 181, 151n, 157 

Dhyàni Buddha(s), .14, 73, 9497, | 
109, 130, 159, 182 

Dhyáni Bodbisattva, 14 | 

Diamond element, 110n | 

Disturbing element, 207 

divya-samadhi, 149n 

Dipankara, 14 | 

Docetic conception, 12 

Doha(s), 58-59, 99, T0On, 112, llZn, | 
118m, 119n, 1867, 175, 190, 191, 212 

Dormant seeds, 82, 83 | 

Double lotus, 164 j 








Duality, 8, 78, 27-28, 87, 104, 125, 
127 


duhité (Prajia as), 114 
dürangamáà, 11, 82 
duesa kula, 78, 97 

dyau (nerve), 160n 
Dáàkini, 78, 163n, 166 
Dombi, 190, 202 

Dombi (Praji& as), 114 


€, 169, 160n 
Effulgent nature, 174 
Egohood, 129, 193 
Ego-principle, 26 
ekügratà, 181-82 
Eka-jatá-süádhanam, 50 
Element of Nirvüna, 149 
Ens, 23 
Esoteric 
Esoteric 
Esoteric 
178 
Esoteric 
Esoteric 


Buddhism, 176 
method, 1 
practice(s), 41, 61, 69, 158. 


school, 62 
theology, 41 
Esoteric yoga, 195 
Esoteric yogic practices, 86, 1600 
Essencelessness, 23 
Eternal flux, 21 
cvam, 122-23 
cvamkàra, 122 
Evolution of the consciousness 

(cid-vrvarta), 40 
Expedience (-rent), IL, 101, 123, 135 
Experiential series, 30-31 
External categories, 34 
Extreme nihilists, 27 ; 

realists, 27-25 


False idealisation, 147 

Female counter-part, 
178 

Fifteen digits of the moon, 154 

Final bliss, 192 

Final stage, 150 

Final state, 190 

Fire of time, 178 


182, 184, 171 


Five Abhijnas, 1587n 

Five Buddhas, 181-83 

Five dhwdnas, 95 

Five yñanax, 184 

Five kinds of knowledge, 95, 95n 
Five kinds of lustre, 183-56 
Five kinds of wind, 154 








row of consciousness, 88 


. Four añgas (stages in the sidhand), 


167 
Four categories, 163 
Four kinds of bliss, 132, 190-95 
Four kinds of jhünas, 145 
Four moments, 190-95 
Four Mudris, 190-91 
Four noble truths, 142, 163, 167 


Eu 


Ganga, 169-71 

garbha-dhütu, 109, 110n 

Gauda-pida, 88-39 

Gautama (Buddha), 14, 97 

Gatha(s), 50, 99n 

Generative energy, 185 

Goddess Candali, 189-90 

ardhaka, 28, 82, 85, 96, 126, 148, 169, 
160", 171 

grahya, 28, 82, 85, 96, 126, 148, 169, 
169n, 171 

Great bliss, 114, 185, 139, 149n, 163, 
191, 195 

Great vehicle, 5 

Great woman, 69 

guhywabhiseka, 176-77 

Guru, 139, 175 

Guru-vida, 175 


Hatha-yoga, 80, 180 

Hákini, 163n 

Heruka, 6in, 73, 98, 107, 130 

hetu-pratyaya, 9, 18n, 21 

Hevajra, 98 

Hindu-Buddhist vernacular litera- 
ture, 132 

Hinayána, 4-6, 17, 205n, 209 

Hinayünists, 7, 12 

hrdaya, 65 

Human Buddha, 97 


Ideal reflection, 181 

idd, 118-19, 164, 169, 169n, 170, 173, 
188n 

Imagination of existence, 43 

Imaginative constructions, 215 


as Tathagatas, 96, 180, 159, 173, 
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Immutable bliss, 149n ; 
cosmic principle, 28 ; 
void, 88 

Impure states (of mind), 51 

Incessant bliss, 149 

Individual consciousness, 150 

Indrabhüti, 79 

I-ness, 110-11 

Infinite bliss, 155, 160 

Initiation, 175-77 

Intense bliss, 112-18, 148-40, 149m. 

158, 164, 179-80 

Internal categories, 84 


janani (Prajna as), 114 
japa, 184 

japa-mantra, 184 í 
jdgrat, 194 
jüálandhara-bandha, 188n 
Jüünguli, 82 

jhünas, 61 

Jina, 84 

jüeyüvarana, 28, 83, 192 
jnüna-mudrà, 118 
Jnüána-püda, 72n 
Jnüna-sattva, 92 
jnüna-tattva, 167 


kakkola, kakkolaka, 118 

kalasübhiseka, 176-77 

Kambalimbara-pida, 59n 

Kanaka-muni, 97 

kapha (nerve), 173 

kara-nyüsa, 189n 

Karma-kulá, 12837 

karma-mudrà, 129, 134, 165, 191-92 

Karma-nàtha, 64n, Pk, 153 

karund, 3, 10, 46, 54, 59, 59n, 75, 
83, 96, 98-106, 111, 124, 126, 128, 
132, 135, 166, 170-71 

Kasyapa, 14 

Kakini, 163n, 166 

küla-cakra, 72-75 

Kala-cakra-yana, 61, 72-78 

külágni, 173 

kali, 67, 120-21, 124, 164, 169, 169n, 
170-73 

kama, 47 

küma-dhàátu, 46 

kadma-kald, 128-20 

Kapali, 186 

Karmika school, 107n 

Kàíyapa, 97 


káya(s), 167-68 
Kanha(u)-pida, 59r, 112-18, 

186 
kha-dhàtü, 153, 158n 

1 ana-sádbana, 50 
khecari mudràá, 188n 
klega, 100n, 115 
kle£ávarana, 28, 88, 192 
Krakucchanda, 97 
Kriyá-pAda, 72 
kriyd-fakti, 129 
Kriyá-tantra, 71n 
Kriya-tantra-yina, 71n 
krtyünugthüna-jtána, 95n 
Krspücárya, 114, 128 
Kuddiala-pads, 49 
Kukkuri-pada, 112, 189n 
kula (family), 78, 95, 97 
kula-kundalini-fakt:, 110n, 159 
kumbhaka, 184, 185n, 189n 


Lady vacuity, 112 

lalaná, 118-19, 121, 164-65, 169-73 

Laryngeal and pharyngeal plexus, 
162, 162n 

Law of karma, 31 

Lakini, 163n, 166 

Left nerve, 125 

Liberation, 26-28, 
108-5, 131, 138, 
199, 208, 210, 214 

Little vehicle, 5 

Locanda, 78, 97, 123, 130, 165-66 

loka-dhadtu, 18 

loka-samsarjana, 905n 

Lord Candarosana, 116, 156 

Lord Mahàásaukhya, 155 

Lord Mahüsukha, 156 

Lord Mind, 112-13 

Lord Supreme, 88, 89n, 93-94, 9S, 
109, 112, 130-32, 136, 155 

Lord Vajrasattva, 76, 77n, 89n 

Lord Sri-küla-cakra, 75-76 

Lord $ri-mahasukha, 155-56 

Lotus, 158, 161, 167, 182, 157 

Lotus in the cerebrum, 188 

Lotus in the head, 162, 179 

Lotus in the heart, 170 

Lower Tantra, 71n 

Lumber plexus, 162, 162n 


83, 85, 40, 
148-49, 153, 


58, 
179, 


Magic, 70 
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Magic circle, 73-74 

Magical nature of the Universe, 
202n 

Magical nature of the world, 294 

mahd-bandha, 188n 

mahd-bedha, 188n 

mahd-karund, 7-10 

mahü-mudràü, 69n, 118, 1230, 187, 
165, 185n, 191-92 

mahd-radga, 186-347 

mahüráüga-sukha, 187 

mahd-sukha, 77, 88, 112-18, 185, 
139-40, 142, 148-59, 168, 177, 179- 
60, 180n, 185, 192, 104-95, 213 

Mahàá-sukha-cakra, 128, 163, 168, 192 

Maha-sukha-kamala, 168 

Maha-sukha-kaya, 12; 167, 192 

Maha-sukha-samadhi, 134n 

Maha-sukha-yina, 149n 

mahàá-süádhana, 167 

Mahá-sattva, 92 

Mahá-sangha, 6 

Mahàásünghika, (sánghi), 6, 167-68 

mahaàa-éunya, 51-52, 126 

Mahiüvircs$vara, 57, 1354n 

Mahāyāna, 1-9, 12, 15-18, 37, 41-12, 
54, 60, 63, 79, 82, 55, 90, 98-99, 
146-47, 151, 158, 171, 188, 190, 209, 
2138 

Mahayána-sütrns, 86 

Mahayanic, 41, 61, 190 

Mahüyàánists, 7, 12, 14, 89, 200 

Mahüyoga-tantra-yüna, 71n 

maithiuna, 128 

Maitreya, 14, 18, 27, 

maitri, 8S3, 166 

Mantra(s), 50, 56, 61, 63, 65-70, 79- 
87, 93, 104, 178, 18455, 157, 203. 
Oin 

Mantra-charms, 73 

Mantra-naya, 42, 60 

Mantra-Sástra, 60 

Mantra-tattva, 167 

Mantra-yánas, 60-61, 71n, 

Mantra-yoga, 154 

MafjuSsri, 56 

Mandala, 61-62, 69, 74, 
109, JOD, ll0n, 177 

Manipura (cakra), 155, 
168, 166, 175, 159w 

\iass produced through the union o 

and Sakti, 129 

109, 110n 


62, 07 
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Matrix element, 
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> mürama, 80 


Marici, 82 
mütrikà, 68 
maya, 111, 186 186 
maya-puruga, 22 
máüyopama meditation, 127 
müpyopamáü-dvaya-vüda, 41 
Mental constructions, 146 
Mental complexes, 32 
merudanda, 161-62 
Microcosm, 161 
Middle nerve, 174 
Middle path, 27, 190 
Mimamsa theory of sábda, 67  . 
Modification of consciousness, 82 
moha kula, 78, 07 
mohana, 80 
Moments, 122, 166, 166n 
Moon, 121-22, 170, 172-78, 186, 188m, 
189 
Moon in the forehead, 193 
Moral virtues, 201 
mudità, 88, 166 
Mudràá(s), 61, 68, 69, 69n, 70, 80, 83, 
93, 05, 97, 102, 102n, 104, 109, 
110n, 118, 165, 177, 177n, 178, 187. 
187n, 188n, 203, 204n 
müla-bandha, 188n 
Mülüdhára-cakra, 110m, 
195 
Mystic circles, 57, 61-62, 69, 177 ; 
practices, 115n ; 
syllables, 63, 67 M 
union, 109 


162n, 166, 


Nairütmàa, 112, 180-31, 155, 171, 174. 
190 

nartaki (Praj&á as), 114 

Natural path, 198 

Navel region, 189, 189n 

nüda, 68, 169n 

Nüdis, 188n 

Mosen ies 18, 20-23, B6, 44, 62, 102, 
146, 200 

Nügürjuna-páda, 51, 116, 149 

Nüthism, 72 

Negativists, "T 

Nepalese Buddhism, 107, 100 

Nerve system, 169 
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Nihilism, 52, 86 
Nihilistic, 43 
APEE 28 
Nikāya(s), 167-68 
Nirükara-vüdins, 41 
nirmüma-cakra, 128, 158, 
168n, 178, 192, 195 
nirmüna-kàya, 18-15, 106, 168, 167, 
169n, 171 
nirupüdhi-$esa, 126, 146 
nirupüdhi-$esa samadhi, 56 
nirvana, 7-8, 11-14, 22-28, 87, 45-45, 
45, 55-56, 56n, 79, 99-100, 102, 116, 
118, 142-51, 158-59, 161, 177, 186, 
190, 192-93, 207 ; 
dhütu, 148, 140 ; 
without any residual substra- 
tum, 146 ; 
*with some residual substratum, 
146 
nisprapanca, 191 
mivytti, 3, 107-8, 110, 111n, 125 
Non-affirmation (adhyüropa), 80 
Non-causality, 21 
Non-dual, 3, 28, 80, 40-50, 180, 140n, 
158 ; 
' knowledge, 154-55, 202 ; 
nature, 156, 202; 
quintessence, 152 ; 
substance, 202n ; 
truth, 155 ; 
union, 180 ; 
Non-duality, 8, 11, 95, 100, 104, 112, 
127, 154-55, 164 
Non-enlightenment, 26 
Non-ens, 23 
Non-negation (anapavdda), 80 
Non-phenomenon, 101 
Non-subjectivity, 126 
Non-substantial nature, 21 
Non-void, 26, 44 
Nyüya-tantra, 2 
Nyüya-vaisesika, 4 


165-68, 


Objectivity, 23, 27-85, 44, 87, 95, 
9on, 104, 171 

Objectless consciousness, 80 

Oneness of the transcendental emo- 
tion, 189 

Oneness of the universe, 188 


Oneness underlying phenomena, 147 


Ovum, 129 


pabbajjd, 176 

Padma, 70, 82, 166, 185 

Padma-narteávara, Bin 

Padma-natha, 188 

Padma-pani, 97 

Padma-vajra (god), 79, (author), 183 

Pali Buddhism, 5 

pulita, 169n 

Pandit Advaya-vajra, 41 

pancabhijidtva, 187 

paftica-bhüta, 94-95 

pafica-kima, 181 

pafica-küáma-guna, 70 

pafica-makdra, 70, 70n 

pafica-tathdgata, 96 

para (nerve), 169n 

parabhüva, 20 

paramáü-nanda, 158, 158n, 157, 167, 
191-93 

paramürtha, 16 

parameéívari, 164 

paratantra, 85, 51 

paratantra-svabhüva, 85 

parikalpita, 85, 52 

parinirvüna, 9 

parinispanna, 85, 52 

parinispatti, 85 

Parna-savari, 

Patahnjali, 65 

Pándará, 78, 97, 123n, 180, 165-66 

püramürthika, 101, 179 | 

püramità, 10, 18, 80, 80n, 82 

Püramitá-naya, 42, 60-61 

Pürvati, 180, 132 

Pátanjala-yoga, 147 

Perfect bliss, 145, 160, 192-93 


Perfect enlightenment, 10, 78-79. 


127, 150, 174, 181, 198, 205n ; 


knowledge, 9, 71, 100, 155, 177. 


192, 200, 204 ; 

medium, 161 : 

union, 43 ; 

vacuity, 112, 212 ; 

void, 53-54, 89 ; 

wisdom, 55, 92, 98, 152-53 
Perfectly enlightened one, 98, 157, 

704n 

Perfectly motionless, 196 
Physiological analysis, 161 
pingalad, 118-19, 164, 169, 196n, 170. 

178, 185n 
pitta, 178 
Plexus, 67, 161-68, 195-06 
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prabhakari, 11, 82 

Prajüà, 8, 11, 44, 46, 51-52, 64, 69n, 
75-76, 76n, 82, 88, 96, 98, 100-26, 
180-41, 149", 152, 158n, 154, 165, 
169, 169n, 171, 175, 177-78, 187, 
200, 204, 204n, 206-11, 213 

prajfià-bhigcka, 176-77 

prajtá-jfianü-bhiseka, 177 

Prajüá-p&ramità, 14, 68-64, 63, 114, 
116, 130 

Prajüá-püáramit&-mantra, 64 

'prajna-pustaha, 82 

bao seater, 82 

prajño-pāya, 70, 104, 171 

prakaša-matra-tanu, 129 

prakrti (nerve), 169n 

prakrti-dosga, 52-58 

prakrti-prabhüsvara, 88 

pramuditá, 11, 82 

pranava, 65 

pranidhi, 166 

prati-samkhya nirodha, 146 

pratitya-samutpada, 18-19 

pratyayodbhava, 84-85 

pratyaveksana-jfiána, 95n 

pratyühüra, 181, 181n, 187 

Pratycka-Buddha, 9, 18, 16 

Pratyeka-Buddha-yina, 9, 16, 41, 
71n 

pravrtti, 3, 107-11 

*Prajiikas, 108 

prana, 74, 169", 178, 1384, 188", 189n 

prüna-vdyu, 74, 182 

prünüaydma, 181-87 

Presiding deities, 159, 165 

Presiding goddess, 168n, 165 

Primal Enlightenment, 98 

Primal Lord, 95 

Primitive Buddhism, 142 

Primordial substance, 107 

Principle of defilement, 186-87, 182 

Principle of impurities, 53 

Principle of purity, 177 

Principle of union, 125, 128-20 

priti (dhyana), 181 

Provisional truth (sasnvrti-satpa 
19, 126 

lrthag-jana, 75 

prthisi (nerve), 162n 

Psycho-physicel practices, 155 

pudgala (puggala), 145, 177 

pudgala-nairátingya 32-83, 176 

» 
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Purusa, 170; oec 
 püraka raka, 184 l 


rajaki (Prajna as), 114 

rajas, 169n, 170 

raksá, 65 

rakta, 111, 169n 

rasanü, 118-19, 121, 164-65, 169-78 

Ratna-ketu, 94, 99n 

Ratna-nátha, Gin, 82, 94, 183 

Ratna-pini, 97 

Ratna-sambhava, 64, 94, 
pon, 130, 159, 178, 177 

ravi, 169n 

rüga, 108, 105, 135-40 

rüga-kula, 78, 07 

Ráhu, 178 

Rája-vajra, 94n 

rükini, l63n, 166 

Realisation of the void (nairütmya- 
dargana), 48 

recaka, 184 

Receptacle mind, 26 

Red matter, 129 

Reflected awareness, 80 

Refulgent body, 18 

retas (nerve), 169n 

Right nerve, 125 

Root-instincts, 26, 28, 83-84, 147 

rüpa, 82, 47, 94, Gin, 97 

rüpa-dhatu, 46 


5n, 97, 


Sacral plexus, 162 

Sacro-coceygeal plexus 

sad-dharma, 13 

Sahaja, 68, 74, 77, 185, 188, 141, 145, 
149n, 158, 193-04, 203-4; -—— bliss, 
112, 131, 186, 157, 164, 170, 191, 
194 ; dieci 113, 171, 174; 
riri 180n; —kāya, 12, 00, 163; 
—nature, 178, 180n, 186, 198, 202 ; 
—prema, 107; —sundari, 190; 
—tanu, 105n ; —yáüna, 61, 71, 77, 
90, 158-59 ; —yünists, 148 

Sahajánanda, 167, 191-93 

Sahajiy&, 60, 77; Buddhist school, 
60 ; sect, 90 ; school, 77-78 
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— (-padma), 110n, 156, 162- 
68, 170, 189 

sallaksana, 23 

Samanta-bhadra, 97 

samarasa, 138-41, 211, 217 

samatd-jiadna, 95n, 177 

samaya, 92; —kula, 97 ; 
—mudrü, 193n, 165, 191 ; - 
—sattva, 02 

Samiüdhi, 137, 181, 181n, 187 ; 
—küàüya, 14; 


`` —mudri, 97 


samana, 184 

sambhoga-cakra, 123, 158, 164, 166, 
192; —kügya, 12-15, 106, 124, 168, 
167, 169n, 171 

aambodhi, 79 

sambuddha, 98 

Sameness (samata), 24, .26 

samprajnüta-samüdhi, 147 

samyak sambuddha, 7 

samjyna, 94, 94n, 97 

samkle£a, 29 

samsüra, 23, 26, 43-45, 55, 125, 145, 
154 

sümsküra, 31, 94, 94n, 97, 101, 143 

sarhvidi, 168 ; —vüda, 167-68 

sarhvrta, 124, 179 

samvurti (-tti), 126, 184; —satya, 179 

Sanskrit Buddhism, 5 

Sangiti, 91, 91n, 122, 180, 183 

sankrünti, 167 

Saraha-püda, 59, 09, 115, 213 

sarasvati, 170 

Sarva-buddha-krosati, 82 

sarva-dharmá-pratisthüána-váda, 41 

sarva-giinya, 51, 53, 126 

Sarvüsti, 172 ; —vida, 167-68 ; 
—vüdins, 27 

sattva (guna), 170 

Sautrüntika(s), 17, 41-42, 145-46 

savupüdhi-sesa-nibbüna, 146 

sadhana (-nas, -nà), 1-2, 49-50, 55, 
Sin, 69, 78, 81, 83-85, 111, 118, 
124-25, 180-381, 160, 167, 176-71, 
190-91, 212-183 

südhumati, 11, 82 

Süküra-vüdins, 41 

sümarasya, 141 

Saimkbya, 4, 19, 94, 111 ; —tantra, 2 

Seed, 129 

Self-particularisation, 26 

Self-produced knowledge, 165 


Tua 


Self-realisation, 139 
Self-sufficient nature, 21 







as, 55, 59n, 113, 175 

bindu, 129 

Six parts of yoga, 181, 181n 

Six Tathágatas, 176 

Sixteen digits of the moon, 164, 193 

skandha(s), 94-07, 99n, 159, 165 

smrti, 24, 24n, 26, 126 

soma (nerve), 169n 

sopadhigega, 126, 146 

Sorceries, 70 

Sound vibration, 203 

Southern Buddhism, 5 

Spinal cord, 161-62, 170 

stambhana, 80 

State of bliss, 167 

State of union, 3, 14 

Sthavira-vüda, 167-68 

Sthüvari, 168 

sthira (nerve), 169n 

Sthiramati, 27 

sthüla (nerve), 169n 

Subjectivity, 23, 25, 27-85, 
87, 95, 99n, 104, 171 

Subliminial mind-store, 30 

Successional series, 21 

Suchness, 28, 25, 101 

sudurjayad, 11, 82 

sukha, 152-58, 181 

sukha-cakra, 168 

Sukhavati, 149, 156-57 

Sun, 121-22, 170, 172, 186, 188n 

Supernatural knowledge, 187 

Supreme Being, 90 

Supreme bliss, 49, 116, 
165, 179 

Supreme realisation, 100 

sugumnd, 118, 169-75 

susgupta, 104 

suvifuddha-dharma-dhatu-jfdna, 95n 

sükgma (nerve), 169n 

sirya, 169, 169n 

Sütra(s), 17, 65 

avabhüva, 21 

Svabhüva-küya, 12 

asvalakgana, 28, BO 

Svübhüvikn, 107 


O.P. 105—380 


76, 79. 


144, 151-55, 


a 





Svábhávika school, 107-8 i 

svüdhi-daivata-yoga, 92 

Svüdhisthána, 98, 126 

svddhigthana-cakra, 162n, 166 

"vadhisthüna-citta, 52 

svdtantrya, 139 

abdas, 68 

$siva Tantras, 128 

Sakti(s), 3, 78, 95, 110-12, 119, 129- 
52, 186, 141, 168n, 169n, 170, 172, 
189-90 

faéin (nerve), 1609n 

Savara, 61 

$ükini, 163n, 166 

Sikta Tantra, 128 

Saikyamuni, 69 

Saikyasimba Buddha, 14 

Sünti-páda, 214n s 

Siva, 3, 108, 110-12, 129-30, 182, 141 
163n, 169n, 172 

fona-bindu, 129 

Srávaka, 9, 19, 16 ; 
41, Tin 

$ri Heruka, 65 

Sri-káln-cakra, 54, 152n 

Sriman-mahdsukha, 155 

fukro, 169n 

Sünyatà, 3, 10, 15, 25, 28-31, 86-37, 
42. 44, 48, 64, 75-76, 78, 86-88, 91, 
0G. 98-106, 111-12, 116-21, 124, 125, 
132-34, 141, 147-48, 153n, 155, 170- 
71, 173, 178, 182; —doctrine, 22, 
51. 54; —essence, 88; —Fñána, 
08 ; — knowledge, 96, 115m : 
—nature, 31, 98, 182; —percep 
tion, 111; —perspective, 151; 
—Yana, 57 

Sfiinyavada, 4, 16-18, 36, 50 

Sünyavádins, 18, 35, 87 

Sadaksari-loke4vari-sidhanam, 50, 55 

sadanga-yoga, 151 


—yiina, 9, 16, 


tamas., 160n, 170 

tanmütra, 94935 
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